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 “Hvis jeg skulde tale om ham [Abraham], da ville jeg først skildre Prøvelsens Smerte”. 
           (Kierkegaard 1843/1895: 59) 
 
 ”If I myself were to talk about him [Abraham] I would first depict the pain of the trial”. 
           (Kierkegaard 1843/2005: 61)
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Introduction 
 
 
 
 
 
 
 
 
Love, after all, has its priests in the poets, 
and occasionally one hears a voice that 
knows how to keep it in shape; but about 
faith one hears not a word, who speaks in 
this passion’s praises? (…) Theology sits 
all painted at the window courting philos-
ophy’s favour. (…) Philosophy cannot and 
should not give us an account of faith, but 
should understand itself and know just 
what it has indeed to offer (Kierkegaard 
1843/2005: 34-35)1. 
 
In the same way that different types of texts call for different types of reading, differ-
ent types of texts also call for different types of translations; translating a scientific 
report will naturally differ from translating artistic prose or poetry. This project aims 
to shed light on the particular challenges, dimensions and issues that are connected to 
the translation of a philosophical work. In his article “The Translation of Philosophy” 
Jonathan Rée traces the history of the linguistics of philosophy as well as the con-
flicts arising from translating philosophy through the ages. Rée states that no kind of 
translation is trickier than the translation of philosophy (Rée 2001: 226). According 
to Rée this is primarily linked to the problem of obscurity. Although philosophical 
writing ideally aims at making clear points, it is often considered esoteric and incom-
prehensible; traits that are typically associated with and regarded as constitutive of 
philosophical texts: 
                                                        
1
 “Kjærligheden har dog i Digterne sine Præster, og stundom hører man en Røst, der veed at holde 
den i Hævd; men om Troen høres der intet Ord, hvo taler til denne Lidenskabs Ære? (…) Theolo-
gien sidder sminket ved Vinduet og beiler til dens Gunst, falbyder sin Dejlighed til Philosophien 
(…) Philosophien kan og skal ikke give Troen, men den skal forstaae sig selv, og vide hvad den by-
der (Kierkegaard 1843/1895: 35-36). 
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And in philosophy, alone amongst the theoretical disciplines, obscurity 
may be precisely the quality that makes a work a classic: it indicates not 
that the text happens to be inadequately worked out, but that it is a sensitive 
and perhaps artfully elaborated documentation of an essentially intractable 
enigma, an exemplary embodiment of the bafflement in which philosophy 
takes its rise. Readers will turn to it again and again, like climbers to a very 
difficult rock face. We try desperately to conquer it; but we would prefer to 
fail after much trouble, than to succeed effortlessly, since the real purpose 
of the engagement was to renew our admiration for the difficulty. We 
would be impoverished, not enriched, if the obstacles were all removed, 
and we found a clear broad highway before us at last” (Rée 2001: 227) 
However, translators are the only class of readers who do not have the privilege of be-
ing defeated by philosophical texts. They must come to a conclusion, even when the 
obscurity of the text makes it impossible to determine the exact meaning (ibid.). Fur-
thermore, in addition to obscurity, Rée identifies the dialogical feature, as setting phi-
losophy apart from other theoretical disciplines. Philosophers aim at presenting their 
truths in active dialogue (or battle) with rival and counterpart ideas. Philosophical writ-
ing therefore draws on a variety of disciplines and textual genres, such as the narrative, 
whose inherent dramatic techniques complement the dynamics of philosophical dispu-
tation (Rée 2001: 227). “Hence the translator of modern philosophy is not spared any 
of the problems of “voice”, obliquity, and transparency that confront the translator of 
modern novels” (Rée 2001: 228). This is especially true of the Danish philosopher 
Søren Kierkegaard and his writings.  
 
Fear and Trembling from 1843 is often regarded as one of Kierkegaard’s most impor-
tant and illuminating reflections on the question of faith, religion and philosophy. The 
object of endless study and research and perhaps the most commonly read of Kierke-
gaard’s work, Fear and Trembling also appears in five different English translations, 
the first of these having been published in 1939 and the latest in 2006. Seemingly ac-
cessible, this short work however contains linguistic complexities and inexplicable pa-
radoxes that make translating Fear and Trembling an exceedingly challenging and 
demanding undertaking.  
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The English-speaking world’s acquaintance with Søren Kierkegaard (1813-1855) and 
his ideas has slowly and steadily increased over the years and continues to be an ongo-
ing process of further familiarisation. Though mentioned in various articles and jour-
nals during the last half of the 19th century, Kierkegaard’s own writings first appeared 
in English translation in the 1920’s. However, many of his major philosophical works 
were first to be published in English in the following two decades  (Pattison 2009: 
250-251).  
   Today, few can dispute Kierkegaard’s enormous influence on modern 
philosophy. He has especially been hailed as an important forerunner of Existential-
ism, which has firmly established Kierkegaard’s position in philosophy as one of deci-
sive significance and authority. However, in Denmark he is known and celebrated as 
much for his imaginative stylistics and linguistic whimsy as for his philosophical 
ideas. Furthermore, categorising Kierkegaard’s works according to a single genre or 
field of study would not alone be a futile task but also an impossible one. His writings 
encompass everything from poetry, theology, philosophy, psychology and fiction, and 
his works are a seamless blend of all these genres deeply entwined and intermingled.  
 
Fear and Trembling and the Paradox of Silence 
Fear and Trembling’s point of departure is the story of Abraham and Isaac from Ge-
nesis 22, the first book of the Bible. Through extensive contemplation and explora-
tion of the story of Abraham and the sacrifice of Isaac, Kierkegaard portrays how the 
realm of the ethical becomes suspended, overthrown and superseded by the religious 
category as the individual is placed in an absolute relationship with the Absolute 
Himself; God. Thereby the individual [den Enkelte] is placed above the general or the 
universal [det Almene] through this absolute relation. Abraham figures throughout 
the book as the so-called ‘knight of faith’ who is contrasted to different versions of 
the ‘tragic hero’. While the ‘tragic hero’ faces obstacles that may lead him to make 
difficult sacrifices, these obstacles are understood by the community to which he be-
longs, and the sacrifices are accepted not only as necessary, but also as ethical. Abra-
ham battles alone because of the commands of God, which he, as a ‘knight of faith’, 
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is unable to utter to anyone. By his readiness to sacrifice Isaac, Abraham exceeds his 
ethical obligations as a father and as a human being.  
 Fear and Trembling addresses the question of Christianity versus philosophy 
and to a great extent the work reads as Kierkegaard’s defence of faith in place of 
what can be commonly acknowledged as reason. During the 19th century European 
thought was permeated by Hegelian system-philosophy. Naturally, this greatly influ-
enced the intellectual climate in 1800’s Copenhagen. Kierkegaard’s writings can to a 
certain degree be seen as a counter-reaction to Hegel’s speculative, holistic philo-
sophical system. Kierkegaard strongly opposed Hegelian philosophy’s predominance 
by instead placing heavy emphasis on the role of the subjective individual. He 
stressed that the nature and paradox of true faith can never be dissected or understood 
fully through rational means.  
 The truly original aspect of Kierkegaard’s way of writing stems from his 
philosophical and religious views. In Fear and Trembling, the pseudonymous author 
Johannes de silentio denies being a philosopher or even understanding faith. However 
he is poetice et eleganter [poetic and eloquent] and Fear and Trembling is identified 
as a dialectical lyric, a term we will examine in detail in our analysis. Although this 
proclaimed genre of Fear and Trembling may seem fitting in light of the form and 
content of the text, Johannes de silentio interestingly denies being either a philoso-
pher or a poet (Kierkegaard 1843/1895: 7,103) and thereby the idea of him being 
qualified to write a ‘dialectical lyric’ is rendered both contradictory and void. Thus 
the reader is left to question whether Fear and Trembling should be defined as such 
and whether Johannes de silentio is a reliable narrator who is capable of disclosing 
the concept of faith.  
 A clue to answering this question is found in the pseudonymous name: 
“Johannes de silentio” [or “Johannes of Silence”]. Throughout Fear and Trembling 
silence is a recurring motif. Johannes explores how Abraham cannot make himself 
and his act of faith understood rationally or verbally. The paradox of faith physically 
silences him, as it cannot be verbalised or explained. The entire third problemata is 
directed at examining this particular issue (Kierkegaard 1843/1895: 93-138) and the 
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motif of silence can be seen as an important key to interpreting Fear and Trembling 
(Lippit 2003: 11). Although the paradox of faith is a fundamental subject of Fear and 
Trembling, the form as well as the content of this short book is built entirely on the 
paradoxical. John Lippit touches upon this in his study guide to Fear and Trembling. 
Here he explains that language in Hegelian terms belongs to the realm of the univer-
sal, as language is a common frame of reference between people (who speak the 
same language). However, since faith in no way pertains to the universal, but is ex-
actly what sets the individual apart and above the universal, faith cannot be expressed 
linguistically (Lippit 2003: 131). Therefore, it becomes highly contradictory that de 
silentio sets out to explain faith by means of the written language. Silence is thereby 
related to the subject matter but also the stylistics as it reflects the inherently paradox-
ical nature of faith.  
The underlying but essential paradox of Fear and Trembling relies on the 
fact that the reader, by trying to understand Kierkegaard’s account of faith, will only 
distance her or himself further from Kierkegaard’s/Johannes de silentio’s intended 
message. Since faith cannot be rationalised or verbalised it cannot possibly be de-
scribed or explained. Whereas the rational is empowered by words, faith is empo-
wered by silence. The irony of de silentio’s attempt to disclose the paradox of faith 
can thus be seen as Kierkegaard’s method to illustrate the complexities bound to the 
nature of true faith. By struggling with this contradiction and the ironic distancing de 
silentio’s narrative causes the reader to be forced to reflect upon the subjects relayed. 
The difficulty of reading Fear and Trembling becomes an analogy to the deeply con-
flicting and paradoxical nature of faith and thus the paradox of faith is made clearer 
to the reflective reader.  
 
Form, Content and the Evocation of Reflection 
 Johannes de silentio declares that even a strong believer will face anxieties and an-
guish throughout his lifetime despite the maturity of his faith. This paradoxical ele-
ment of faith is portrayed throughout the book and is intimately connected to Kierke-
gaard’s way of writing: Instead of lecturing, Kierkegaard’s method is dialectical. This 
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is further commented on by Otto F. Kraushaar (1942) in his article “Kierkegaard in 
English. I”:  
“He [Kierkegaard] was not content merely to describe subjective existence. 
His real purpose is to exhibit the inner dynamics of salvation in a manner 
calculated to arouse his reader to full consciousness of his own imminent 
spiritual danger. He seeks to evoke reflection rather than transmit concepts 
or information. To this end he developed a literary method replete with 
many devices, which are generally characterized by their dialectical, indi-
rect, evocative nature. If truth consists of “the self-activity of personal ap-
propriation”, it is foolish to communicate only the finished product of ref-
lection” (ibid.: 565).   
Kierkegaard dialogically and experimentally discusses and constructs opposing and 
conflicting theories, stories, ideas and thoughts. Through these oppositional elements 
the problem at hand is illuminated although the reader is called upon to interpret the 
actual message. As noted by Pierre Hadot, one can draw clear parallels between the 
methods of Kierkegaard and Socrates:  
Kierkegaard’s goal was to make the reader aware of his mistakes, not by 
directly refuting them, but by setting them forth in such a way that their ab-
surdity would become clearly apparent. This is as Socratic as can be. At the 
same time, Kierkegaard used pseudonymy to give voice to all the different 
characters within him. In the process, he objectified his various selves, 
without recognizing himself in any of them, just as Socrates, by means of 
his skilful questions, objectified the self of his interlocutors without recog-
nizing himself in any of them (Hadot 1995: 150-151). 
The use of pseudonyms can thus be regarded as a literary device, which Kierkegaard 
employed as part of a larger process that sought to stimulate inward-oriented contem-
plation. Kierkegaard’s personal life and experiences were echoed in the stories and 
reflections presented in Fear and Trembling. The ideas and stories of Fear and 
Trembling hereby represent a linguistic playfulness, which is conferred to the reader 
who then in turn is called to reflection. This process enables the reader to understand 
and grasp the complexities and greatness of faith. In his essay, Kraushaar discusses 
similar ideas about the intention of Kierkegaard’s writings. Kraushaar sees a clear 
connection between style and content: 
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The reader must appreciate, must, in fact, experience inwardly, the prob-
lem, the paradox, the trembling, the dread, ‘the beginning’. Hence, Kierke-
gaard dispensed with the traditional straight-forward style of exposition, 
excepting in later works, and employed pseudonymous authors, speeches, 
soliloquies, so-called ‘experiments’, recollections, diaries, edifying dis-
courses, parables – anything to get access to the subjective life of the read-
er. He employs dialectical subtleties, irony, jest, paradoxes, metaphors, and 
deliberate mystification” (Kraushaar 1942: 565).   
Through the utilization of various literary techniques that vitalize the theme of the pa-
radox of faith, style, form and content are inextricably linked in Kierkegaard’s works.  
 
Problem Statement 
As shown above, understanding and characterising Kierkegaard’s style of writing be-
comes vital as his use of parables, metaphors and paradoxes are all bound to the un-
derlying irony connected to the unreliability of the narrator. All these aspects work 
together in emphasising the reader’s individual responsibility to independently reflect 
and consider the question of faith for him or herself. This naturally poses the question 
of whether his texts are in fact translatable; whether the experiences and ideas which 
Kierkegaard sought to convey in the original version of Fear and Trembling, have 
been successfully transferred and adapted to the English translations of the book. We 
are therefore motivated to ask: To what extent have translators been able to re-
create and evoke the call for reflection and have they preserved the inextricable 
connection between the form and content of Fear and Trembling in their transla-
tions? 
 
Translating Fear and Trembling 
We aim to shed light on aforementioned problem statement by comparing two trans-
lations of Fear and Trembling with the source-text Frygt og bæven. We have selected 
Alastair Hannay’s translation from 1985 and Sylvia Walsh’s translation from 2006, 
as they are the latest and most recent translations available. Alastair Hannay (born 
1932) is Emeritus Professor of Philosophy at the University of Oslo. Though born in 
England he has resided in Norway since 1961. Hannay has translated Kierkegaard 
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and written several works about Kierkegaard. His translation of Fear and Trembling 
is published by Penguin Books and is part of the series Great Ideas. The objective of 
this particular series is stated as following:  
Throughout history, some books have changed the world. They have trans-
formed the way we see ourselves - and each other. They have inspired de-
bate, dissent, war and revolution. They have enlightened, outraged, pro-
voked and comforted. They have enriched lives - and destroyed them. Now 
Penguin brings you the works of the great thinkers, pioneers, radicals and 
visionaries whose ideas shook civilization, and helped make us who we 
are. (www.penguin.co.uk/greatideas) 
The Great Ideas series is divided into five series of twenty books, where each book is 
about a hundred pages long and often consisting of an essay by an influential and 
notable author (longer works have been shortened). The books are short, inexpensive 
and accessible. Thereby Penguin’s Great Ideas appeal to a wide range of readers and 
one might imagine that this series has been made to bring classic and renowned phi-
losophical, political and scientific texts from around the world to the general English-
speaking population.  
  As a contrast, Sylvia Walsh’s translation is published by Cambridge Uni-
versity Press and belongs to the series Cambridge Texts in the History of Philosophy. 
The main goal of this series is further stated on the back cover:  
The main objective of Cambridge Texts in the History of Philosphy is to 
expand the range, variety, and quality of texts in the history of philosophy 
which are available in English. The series includes texts by familiar names 
(...) and also by less well-known authors. Wherever possible, texts are pub-
lished in complete and unabridged form, and translations are specially 
commissioned for the series. Each volume contains a critical introduction 
together with a guide to further reading and any necessary glossaries and 
textual apparatus. The volumes are designed for student use at undergra-
duate and graduate level, and will be of interest not only to students of phi-
losophy but also to a wider audience of readers in the history of science, 
the history of theology and the history of ideas (Walsh/Kierkegaard 2006: 
back cover). 
This series is therefore clearly aimed at English-speaking university students and 
academia and translated and published in order to make philosophical ideas available 
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for study. Sylvia Walsh is Adjunct Professor at Stetson University and has contri-
buted to several works on Kierkegaard, as well as publishing her own works on Kier-
kegaard. Her translation presents the first new English translation in twenty years 
and, as mentioned in the statement above, it has been specially commissioned by the 
Cambridge series. 
  
Our comparative analysis of Hannay and Walsh’s translations will be based on the 
following aspects: The dialectics and lyricism of Fear and Trembling and the use of 
metaphors and paradoxes. These literary devices and content-related elements espe-
cially emphasise and display the link between form and content.  
  Furthermore we will illuminate our discussion of these aspects by including 
Walter Benjamin’s seminal essay “The Task of the Translator” from 1923. Originally 
a preface to Benjamin’s own translation of Baudelaire’s Tableux Parisiens, the short 
article has nonetheless become renowned and exerted great influence within the field 
of translation studies. The philosophical essay presents Benjamin’s views on how an 
original text is ideally rendered, not by focusing on the transference of meaning or 
the imparting of information, but through conveying the connotations contained in 
words and the form of the original.  
 
Translation Studies in the 20th Century 
When approaching translation studies, it quickly becomes clear that there is no gen-
eral method of translation; rather it is a field of study that is constantly being ex-
panded on and developed, and one that encompasses countless theories of strategy 
and procedure. It seems to be impossible to form either a terminological or procedur-
al consensus within this field. Translation studies first emerged as an academic dis-
cipline in the 1970’s and the poet and translator James S. Holmes proposed naming 
the discipline “translation studies” in 1972 (Schjoldager 2008: 134-135). The discip-
line is divided into two main research areas: Pure translation, which researches trans-
lation purely for its own sake and apart from practical application, and applied trans-
lation which is focused on practical application (Schjoldager 2008: 135).  
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  A classic definition of translation is expressed by J.C. Catford: “Translation 
may be defined as follows: the replacement of textual material in one language by 
equivalent textual material in another language” (Catford 1965: 20). According to 
this definition a condition of translation is that in both form and content a target-text 
should correspond and be equivalent to the source-text (Schjoldager 2008:17). This 
definition is perhaps what many associate with the task of translation. However, the 
concept of equivalence has proved to be both problematic and complex in interlingual 
translation as one might ask how equivalence between languages can possibly be at-
tained. As the Russian linguist Roman Jakobson points out: “Equivalence in differ-
ence is the cardinal problem of languages and the pivotal concern of linguistics” (Ja-
kobson 1959/2004: 139) and that equivalence ordinarily is not achievable at word-
level, but instead interlingual translation will require substituting the source-text mes-
sage with entire messages in the target language, not just separate words (Jakobson 
1959/2004: 139). As a result Jakobson considered poetry untranslatable (Munday 
2008: 38) 
  In the textbook Understanding Translation Anne Schjoldager points out 
that today few translation scholars would argue that equivalence is what defines the 
concept of translation. For example in what is known as functional translation stu-
dies, scholars are more concerned with determining the function of a target-text in the 
target culture than the target-text’s relation to the source-text, whereas within descrip-
tive translation studies it is suggested that any text that resembles another text in 
another language can be defined as a translation (Schjoldager 2008: 17). 
  In describing the methods for carrying out a translation, Schjoldager oper-
ates with the terms macrostrategy and microstrategy, as she believes the word strate-
gy better places emphasis on the “goal-oriented (functional) nature of translation” 
(Schjoldager 2008: 67). Whereas macrostrategy refers to the overall-method and ma-
cro level decisions made for carrying out a particular translation (Schjoldager 2008: 
67), microstrategies are concerned with the specific, micro level problems the transla-
tor faces, such as choice of words, phrases and sentences (Schjoldager 2008: 89). We 
will return to microstrategies later in this section and for the present turn our attention 
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to macrostrategies.  
  It has been attempted to define the macro-level strategies and decisions a 
translator must make according to dichotomies. Schjoldager describes some of the 
many different and well-known dichotomies found in translation theory from the 20th 
century. The first dichotomy mentioned was presented by Jean-Paul Vinay and Jean 
Darbelnet who recommended that translators choose between direct or oblique trans-
lation (Schjoldager 2008: 68). This dichotomy goes as far back as Cicero (first cen-
tury BC) and echoes the fundamental distinction between literal and free translation 
or word-for-word and sense-for-sense translation (Munday 2008: 19). Vinay and 
Darbelnet consider direct translation the favorable strategy. 
  The next dichotomy stems from the work of Eugene Nida. Based on his 
background in Bible translation, Nida strongly supports a target-oriented approach. 
As already touched upon, earlier translation studies in the 1960’s were characterised 
by the constant themes of equivalence and translatability. Nida’s “scientific” ap-
proach represented a new way of addressing these questions. (Munday 2008: 38). He 
contrasts dynamic equivalence with formal equivalence. Nida bases dynamic (or 
functional) equivalence on the so-called “principle of equivalent effect” in which the 
relationship between the receptor and (translated) message should be fundamentally 
the same as the original relationship between the original receptors and the source-
text message (Munday 2008: 42). Formal equivalence on the other hand is less 
oriented towards the target-text and more occupied with the source-text structure and 
message, considering form as well as content, thus letting the source-text exercise 
considerable influence in determining what is accurate and precise. Nida deems this 
approach much less advisable (Munday 2008: 41, Schjoldager 2008: 68).  
  Peter Newmark’s dichotomy of semantic versus communicative transla-
tions is similar to Nida’s categories of dynamic and formal equivalence. However, 
Newmark does not believe as strongly in the possibility of attaining an equivalent ef-
fect in the target language. Semantic translation aims to transfer the precise linguistic 
meaning of a source-text and communicative translation strives to render the contex-
tual meaning of a source-text. Newmark interestingly points to the fact that the end 
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result of both approaches will in fact look similar, the difference between the two on-
ly being revealed when the source-text content and effect are in conflict (Schjoldager 
2008: 69). We have applied Newmark’s theories concerning translation of metaphors 
in our analysis of the use of metaphors in Fear and Trembling.  
  Lawrence Venuti greatly disagrees with target-text-oriented translation. He 
argues that especially the Anglo-American translation culture is dominated by what 
he calls domestication; this means the source-text is translated in a transparent and 
‘invisible’ style that minimises the foreignness of the target-text which reduces the 
foreign text to the cultural values of the target-language (Munday 2008: 144). Venuti 
draws heavily on the theories of Friedrich Schleiermacher (1768-1834) who proposed 
the strategy of Verfremdung [alienation] as the preferred choice in translation.  He 
described the strategy as one where “the translator leaves the writer in peace, as much 
as possible and moves the reader towards [the writer]” (Schleiermacher 1813/2004: 
49) as opposed to Entfremdung [naturalisation]. Venutis term foreignization corres-
ponds to Schleiermacher’s Verfremdung and Venuti describes foreignization as being 
a “non-fluent or estranging translation style designed to make visible the presence of 
the translator by highlighting the foreign identity of the ST and protecting it from the 
ideological dominance of the target culture” (Munday 2008: 145).  
 
Essentially these different theories all describe very similar dichotomies. Schjoldager 
points out that since the 1980’s translation studies have developed in so many differ-
ent directions, determining a general or typical approach would be impossible and 
this also characterises the current situation in translation studies (Schjoldager 2008: 
146). However, on an overall level the dichotomies of each of the presented theories 
can be identified as giving different perspectives and focusing on different aspects of 
the division between a target-text or source-text oriented approach, as well as on how 
translation can be carried out in theory.  
 
Microstrategies  
We have chosen to base our comparative analysis of Hannay and Walsh’s translations 
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on the strategies described by Schjoldager. Schjoldager’s taxonomy of microstrate-
gies includes 12 different strategies: Direct transfer, calque, direct translation, oblique 
translation, explicitation, paraphrase, condensation, adaptation, addition, substitution, 
deletion and permutation (Schjoldager 2008: 92). The following figure (fig. 15) from 
Understanding Translation provides an overview of Schjoldager’s taxonomy of mi-
crostrategies: 
 
Direct transfer Transfers something unchanged. 
Calque Transfers the structure or makes a very 
close translation, causing the target-text 
item to seem unidiomatic in the target 
language. 
Direct translation Translates in a word-for-word procedure. 
Oblique translation Translates in a sense-for-sense procedure. 
Explicitation Makes implicit information explicit. 
Paraphrase Translates rather freely. 
Condensation Translates in a shorter way, which may 
involve implicitation. 
Adaptation Recreates the effect, entirely or partially. 
Addition Adds a unit of meaning. 
Substitution Changes the (semantic) meaning. 
Deletion Leaves out a unit of meaning. 
Permutation Translates in a different place. 
 
We will analyse examples from Hannay and Walsh’s translations according to this 
taxonomy and further analyse and discuss how their chosen strategy affects the source-
text items, the relation between form and content, and the overall call for reflection 
evoked by the source-text. In the analysis words and sentences of interest in selected 
passages will be highlighted in bold. Translations in square brackets are our own. 
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A Dialectical Lyric 
 
 
 
 
 
 
 
 
It is commonly supposed that what faith 
produces is no work of art but a crude and 
vulgar effort only for clumsier natures; yet 
the truth is quite otherwise. The dialectic 
of faith is the most refined and most re-
markable of all dialectics (Kierkegaard 
1843/2005: 39)2 
 
The fascination that Kierkegaard continues to hold for readers more than 150 years 
after his death is in many ways bound to his uniquely distinctive and individual style 
of writing. His use of language and the stylistics of his different works make it im-
possible to place his writings within a single field of study or characterise them ac-
cording to a particular genre. Fear and Trembling alone incorporates everything from 
philosophical musings, religious meditations, psychological profiling to searing so-
cietal criticism all presented in a style of lyrical and poetic elegance. However, the 
genre of Fear and Trembling is clearly defined and revealed in the subtitle of this 
short book to be a “Dialektisk lyrik af Johannes de silentio” (Kierkegaard 1843/1895: 
3)” [A Dialectical Lyric by Johannes de silentio (Walsh/Kierkegaard 1843/2006:1)]. 
The term “dialectical lyric” can primarily be seen to derive from the stylistics of Fear 
and Trembling as it refers to the combination of the lyrical and dialectical manner of 
writing that constitutes the general style and approach of the work and its narrator. 
The subtitle dialectical lyric is included in Walsh’s translation but it is strangely ab-
sent from Hannay’s. Seeing that the subtitle provides an important clue to under-
                                                        
2
 “Man mener i Almindelighed, at det, Troen frembringer, ikke er Kunstværk, at det er grovt og 
plumpt Arbeide, kun for de mere klodsede Naturer; dog er det langt anderledes. Troens Dialektik er 
det Fineste og Mærkværdigste af Alt” (Kierkegaard 1843/1895: 40). 
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standing the underlying irony of Fear and Trembling, it seems highly problematic to 
find it missing in Hannay’s translation.  
 The following section aims to characterise and analyse what this subtitle 
entails and how it is expressed in Fear and Trembling. We will begin by looking at 
the lyrical aspects of Fear and Trembling and then examine the dialectical element. 
  
The lyricism of Kierkegaard’s style is evident and consistent throughout Fear and 
Trembling. The short work is teeming with different types of figurative language and 
literary devices. The function of this lyrical style can perhaps be seen as being con-
nected to the fact that the lyrical allows the writer to express his or her subjective and 
personal point of view.  
 Although undeniably lyrical throughout the work, the height of Johannes’ 
(or Kierkegaard’s) literary abilities and poetic imagination finds its full manifestation 
in the two parts, “Stemning I-IV” [“Attunement” (Hannay/Kierkegaard 1843/2005:8), 
“Tuning Up” (Walsh/Kierkegaard 1843/2006:3)] and “Lovtale over Abraham” 
[“Speech in Praise of Abraham (Hannay/Kierkegaard 1843/2005:14), “A Tribute to 
Abraham” (Walsh/Kierkegaard 1843/2006:7)]. “Stemning” begins with the same 
three words any fairy tale starts with: “Der var engang” [Once upon a time] (Kierke-
gaard 1895: 9). For the Danish reader, these words are immediately recognisable and 
connotative of the fairy tale genre. Interestingly however, both Hannay and Walsh 
have opted for the direct translation “There was once” (Hannay/Kierkegaard 
1843/2005: 8, Walsh/Kierkegaard 1843/2006:3), rather than the more traditional and 
idiomatic English equivalent; the classic construct of “Once upon a time”. The func-
tion of this fairy tale introduction is important as it conjures up an atmosphere of 
story telling and myth, which in turn requires the reader to use his or her imagination.  
 The reader is subsequently presented with four different variations on the 
story of Abraham and the sacrifice of Isaac. Each version is paired with an analogy to 
a mother nurturing and weaning her child. The deep-felt anguish and emotion found 
within each short story are expressed through an equally dramatic and pathos-
invoking style. In the 4th version the despair is practically palpable: “Men Abraham 
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beredte Alt til Offret, rolig og mild, men idet han vendte sig bort og drog Kniven, da 
saae Isaak, at Abrahams Venstre knyttede sig i Fortvivlelse, at der gik en Skjælven 
igjennem hans Legeme - men Abraham drog Kniven. Da vendte de atter hjem, og 
Sara ilede dem imøde, men Isaak havde tabt Troen” [But Abraham prepared every-
thing for the sacrifice calmly and mildly. But as he turned himself away and drew the 
knife, Isaac saw that Abraham’s left hand was clenched in despair, that a shudder 
went through his body – but Abraham drew the knife. Then they returned home again 
and Sarah hastened to meet them, but Isaac had lost his faith (our translation)] 
(Kierkegaard 1843/1895: 15). As a result of the impassioned narrative style the 
reader is led to envisage the dire consequences the sacrifice of Isaac could have had, 
had Abraham not been a true knight of faith. Through this atmosphere of despon-
dency, the reader is ‘tuned in’ to understanding the paradoxical situation of Abraham. 
There is thus, at this point, preparations being made for the reflective journey the 
reader will undergo; a journey which is aimed at leading toward an understanding of 
the paradox of faith.  
 We find it interesting to point to the fact that the chapter title “Stemning” 
in Danish can mean ambience, mood or feeling, as well as refer to the act of tuning a 
particular instrument in musical terminology. It is important to note that these mean-
ings are all connected to the lyrical; music has obvious ties to the lyrical and often the 
lyrical genre is to convey a particular atmosphere and feeling. This ambiguity is lost 
in translation, as both Hannay (“Attunement”) and Walsh (“Tuning Up”) have opted 
for translations that remain within a purely musical frame of reference, however their 
translations both denote the idea that it is the reader, rather than an instrument, who is 
to adjust and become accustomed to what follows (in this case the story of Abraham).  
The lyrical aspect of Fear and Trembling is also beautifully exemplified in the next 
chapter “Lovtale over Abraham”. Whereas the former chapter can be looked upon as 
a string of short narratives, this chapter reads like lyrical, poetic prose, which is dem-
onstrated by the rhythmic repetitiveness, alliteration, use of similes and figurative 
language and the melodic quality, seen for example in the first paragraph: 
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EXAMPLE 1: 
Source-text: p. 16 
Dersom der ingen evig Be-
vidsthed var i et Menneske, 
dersom der til Grund for Alt 
kun laae en vildt gjærende 
Magt, der vridende sig i 
dunkle Lidenskaber frem-
bragte Alt, hvad der var 
stort og hvad der var ubety-
deligt, dersom en bundløs 
Tomhed, aldrig mættet, 
skjulte sig under Alt, hvad 
var da Livet Andet end For-
tvivlelse? Dersom det for-
hold sig saaledes, dersom 
der intet helligt Baand var, 
der sammenknyttede Men-
neskeheden, dersom den ene 
slægt stod op efter den an-
den som Løvet i Skoven, 
dersom den ene slægt aflø-
ste den anden som Fugle-
sangen i Skoven, dersom 
Slægten gik gjennem Ver-
den, som Skibet gaaer gjen-
nem Havet, som Veiret 
gennem Ørkenen, en tanke-
løs og ufrugtbar Gjerning, 
dersom en evig Glemsel al-
tid hungrig lurede på sit 
Bytte, og der var ingen 
Magt stærk nok til at frarive 
den det – hvor var da Livet 
tomt og trøstesløst!  
 
Hannay: p. 14 
If there were no eternal con-
sciousness in a man, if at 
the bottom of everything, 
there were only a wild fer-
ment, a power twisting in 
dark passions produced eve-
rything great or inconse-
quential; if an unfathom-
able, insatiable emptiness 
lay hid beneath everything, 
what would life be but de-
spair? If it were thus, if 
there were no sacred bond 
uniting mankind, if one 
generation rose up after an-
other like the leaves in the 
forest, if one generation 
succeeded another as the 
songs of birds in the woods, 
if the human race passed 
through the world as a ship 
through the sea or the wind 
through the desert, a 
thoughtless fruitless whim, 
if an eternal oblivion always 
lurked hungrily for its prey 
and there were no power 
strong enough to wrest it 
from its clutches – how 
empty and devoid of com-
fort would life be!   
Walsh: p. 12 
If there were no eternal con-
sciousness in a human be-
ing, if underlying every-
thing there were only a wild 
fermenting force writhing in 
dark passions that produced 
everything great and insig-
nificant, if a bottomless, in-
satiable emptiness lurked 
beneath everything, what 
would life be then but de-
spair? If such were the case, 
if there were no sacred bond 
that tied humankind to-
gether, if one generation af-
ter another rose like leaves 
in the forest, if one genera-
tion succeeded another like 
the singing of birds in the 
forest, if the human race 
passed through the world as 
a ship through the sea, as 
the wind through the desert, 
a thoughtless and futile ac-
tivity, if an eternal oblivion 
always hungrily lay in wait 
for its prey and there were 
no power strong enough to 
snatch it away – then how 
empty and hopeless life 
would be!  
 
The above passage has been translated by both Walsh and Hannay sustaining the 
lyrical aspect in their translations. Walsh has managed to convey the special poetic 
style of Kierkegaard in her translation. Even though the passage is idiomatic in Eng-
lish, her translation of the figurative language has maintained some of the lyrical and 
formal flair inherent in Kierkegaard’s language (“a wild fermenting force writhing in 
dark passions”). Walsh has, on the whole, made use of the strategy of direct transla-
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tion for the passage since all the linguistic meaning of the original has been covered 
through a word-for-word procedure. Walsh still manages to retain the rhythmic re-
petitiveness in her translation; for example in the translation of “dersom en bundløs, 
Tomhed, aldrig mættet” to “if a bottomless, insatiable emptiness” the change in the 
word order helps sustain the overall melodic quality of the original passage. The 
opening of each sentence with “dersom der/det/den(…)” has been consequently 
changed into sentences beginning with “if”. Therefore the alliterative element of 
Kierkegaard’s original sentence is lost, but the repetitiveness of the passage is pre-
served. In contrast to Walsh, Hannay’s translation, to a greater extent, proffers a more 
literal rendition of the source-text imagery. We see this in Hannay’s choice of words 
(highlighted in bold in example 1), which compared to Walsh’s translation of the 
same words, conveys the corresponding meaning of the source-text items. For exam-
ple whereas Hannay has translated “ufrugtbar” [unfruitful] to “fruitless”, Walsh has 
conveyed the sense, but not the imagery in her oblique translation “futile”. This can 
be seen as a general tendency in this particular passage. The source-text item 
“skjulte” [hid] has been translated to “lay hid” by Hannay, and “lurked” by Walsh. In 
this case, Walsh’s translation can be characterised as an explicitation. The source-text 
item “skjulte” does not in the same way convey the sense of threat and is not as value 
laden as Walsh’s translation “lurked”, however it can be debated as to whether this 
connotation is contained implicitly based on the context of the passage. Hannay’s 
translation is again more direct and literal, and Walsh’s explicitation makes her inter-
pretation of the underlying sense of the source-text item clear.  
  
We now turn to the dialectics of Johannes de silentio’s dialectical lyric. The dialecti-
cal naturally pertains to the general method of investigation used in the discussion of 
the paradox of faith and the ethical dilemmas posed in the narrative of Abraham and 
the sacrifice of Isaac. The dialectical is most clearly represented in the three ‘prob-
lemata’ in which de silentio explores the given questions in an almost Hegelian man-
ner, by offering several alternative perspectives and opposing points of view and me-
diating between them. We see this in the question of whether Abraham should be 
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seen as a murderer or a hero; a multitude of approaches and possible ‘answers’ are 
provided by exploring similar stories3 and considering the question from different an-
gles. (Kierkegaard 1843/1895: 64-66)  
 Because of its dialectical nature, Kierkegaard’s way of writing may cause 
difficulties for the reader attempting to interpret the exact meanings of the stories and 
the comparisons and developments that are recounted in the book. This dialectical 
approach and the complexities contained in the stories can create problems for trans-
lators and even result in erroneous translations. This can be exemplified by a specific 
sentence that has caused problems for Hannay while Walsh has better succeeded in 
rendering the subtleties of the passage. The following text piece deals with the 
‘knight of infinite resignation’ and ‘the knight of faith’.  
 
EXAMPLE 2 
Source-text p. 
I det Øieblik, Ridderen re-
signerede, da forvissede han 
sig om Umuligheden, men-
neskeligt talt, dette var For-
standens Resultat, og han 
havde Energi nok til at tæn-
ke det. I uendelig Forstand 
var det derimod muligt, 
det er ved at resignere 
derpaa, men denne Besid-
den er jo tillige en Opgi-
ven, men dog er denne Be-
sidden for Forstanden in-
gen Absurditet; thi For-
standen vedblev at beholde 
Ret i, at den Endelighedens 
Verden, hvor den hersker, 
var og blev det en Umulig-
hed. Denne bevidsthed har 
Troens Ridder ligesaa klar; 
det Eneste, der altsaa kan 
frelse ham, er det Absurde, 
Hannay p. 53: 
The moment the knight re-
signed he was convinced of 
the impossibility, humanly 
speaking; that was a conclu-
sion of the understanding, 
and he had energy enough to 
think it. In an infinite sense, 
however, it was possible, 
through renouncing it [as a 
finite possibility]; but then 
accepting that [possibility] 
is at the same time to have 
given it up, yet for the un-
derstanding there is no ab-
surdity in possessing it, for 
it is only in the finite world 
that understanding rules 
and there it was and re-
mains an impossibility. On 
this the knight of faith is just 
as clear; all that can save 
him is the absurd; and this 
Walsh p. 39-40: 
The moment the knight re-
signed he assured himself of 
the impossibility, humanly 
speaking, that was the con-
clusion of the understanding, 
and he had energy enough to 
think it. In an infinite sense, 
however, it was possible by 
resigning it, but this pos-
sessing [of possibility], you 
see, it also a relinquishing 
[of it]; yet this possessing is 
no absurdity to the under-
standing, for the under-
standing continued to be 
right in maintaining that in 
the world of finitute where 
it rules it was and re-
mained an impossibility. 
The knight of faith is clearly 
conscious of this as well; 
consequently, the only thing 
                                                        
3 Such as the story in Greek mythology of Agamemnon sacrificing Iphigenia for the sake of his 
country, or Jephta from the book of Judges, who promises to sacrifice the first thing he sees, which 
turns out to be his own daughter and finally the story of Caesar having to punish his son Brutus ac-
cording to the law (Kierkegaard 1895: 65-66). 
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og dette griber han ved Tro-
en. 
he grasps by faith. that can save him is the ab-
surd, and this he lays hold of 
by faith. 
 
 
The knight of infinite resignation and the knight of faith are described through their 
relation to the phenomenon of love. The knight of infinite resignation, who is de-
picted as a lad in love with a princess, maintains his deep feelings of love and his ev-
erlasting desire that his love can one day be fulfilled even though this fulfilment in 
reality is impossible. He thereby expresses and realises the love on a spiritual level 
even though he has had to resign it in a temporal sense. This situation is expressed in 
the bold sentence in the quotation above. Love is possible on the spiritual level 
through resignation4, a resignation which is seen as a possession and which thus in-
volves both a realisation and a relinquishment (of love). Regarding the knight of 
faith, this knight similarly performs the movement of resignation while he further-
more in reality makes the seemingly impossible possible through an absolute faith in 
God, a faith in the realm of the absurd5 [det Absurde]. This form of realisation in ac-
tuality cannot be made by the knight of infinite resignation who is limited by the 
boundaries of the realm of reason. In general, Walsh’s translation of the highlighted 
sentence represents a form of direct translation since Walsh has here used a word-for-
word procedure in a way that has created an idiomatic passage in English. Further-
more, Walsh has in this case also made use of the strategy of explicitation (by expli-
cating the meaning through insertion of brackets). The translated sentence has, to a 
great extent, managed to convey the source-text meaning: For the knight of infinite 
resignation love is possible (on a spiritual level), but this possessing of possibility si-
multaneously represents a relinquishing of love (in actuality), which is why the pos-
                                                        
4 The resignation consists of a maintaining of the feelings of love despite an acknowledgement of 
the circumstance that the beloved seems to be out of reach. 
5
 The realm of the absurd is equal to the realm of (absolute) faith in God. The absurd realm is not 
equivalent to “absurdity” [Absurditet], since Johannes’ use of “absurdity” denotes the same mean-
ing as is ordinarily associated with this word. However, Johannes has clearly chosen to designate 
the realm of faith as the absurd realm since his description of the paradoxes of faith illustrates that 
an absolute faith in God can seem to be absurd (for the person standing outside the realm of faith). 
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sessing does not interfere with the regulations and boundaries of reason (‘the under-
standing’).  
 As shown above, Hannay has translated the sentence in this manner: “In 
an infinite sense, however, it was possible, through renouncing it [as a finite possibil-
ity]; but then accepting that [possibility] is at the same time to have given it up, yet 
for the understanding there is no absurdity in possessing it, for it is only in the finite 
world that understanding rules and there it was and remains an impossibility” (Han-
nay/Kierkegaard 1843/2005: 53). In general, this represents a form of oblique transla-
tion since Hannay has attempted to render the same contextual meaning as is found in 
the original text without employing a word-for-word translation. In the resulting sen-
tence, the references to the possession of the possibility of love and to love itself ap-
pear in an obscured way, which renders it difficult for the reader to interpret the ac-
tual meaning involved. The “it” which is marked in bold, refers to the possession of 
the possibility of love, but this does not at all appear clear. This confusion is particu-
larly exacerbated by the circumstance that all the other uses of “it” in the sentence re-
fer to the love itself. If Hannay has translated the passage with the understanding that 
the highlighted “it” is also an indication of the love, this would represent a wrong un-
derstanding of the philosophical content of the account since such a reading would 
signify that love is not in any way contrasted to the regulations of reason. The fact is, 
however, that an actual realisation of this love is highly contrasted to the realm of 
reason. It would go against the point of the story to say that love doesn’t pose any ab-
surdity for ‘the understanding’.  
 
The following chapters are aimed at characterising and analysing more thoroughly 
two stylistic aspects of Kierkegaard’s work Fear and Trembling. Both aspects are in-
herently connected to the philosophical and religious content of Kierkegaard’s work 
and are thus devices that play an important part in communicating the subject matter 
and message of Fear and Trembling. In the following we will examine and analyse 
the use of metaphors and paradoxes.  
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Metaphors 
 
 
 
 
 
 
 
 
My imagination is what I myself am not, a 
busy little maid who sits quietly all day at 
her work and in the evening knows how to 
chatter so prettily to me that I have to look 
at it even though it is not always just land-
scapes or flowers or idyllic pastoral scenes 
she paints (Kierkegaard 1843/2006: 28)6. 
 
Although metaphors are considered to be a fundamental, typical and easily recognis-
able form of figurative language, they are at the same time one of the most discussed 
and debated literary devices. Rhetoricians, literary critics as well as philosophers 
have all attempted to define how metaphors should be identified and understood 
without any of them, however, coming to a general agreement (Abrams 2009:189). 
Metaphor derives from the Greek μεταφέρω (metaphero), which means “to transfer” 
or “to carry over”. M.H. Abrams further states the basic definition of a metaphor as 
being “a word or expression that in literal usage denotes one kind of thing is applied 
to a distinctly different kind of thing, without asserting a comparison” (Abrams 2009: 
119).  
We have chosen to base our analysis of the translation of metaphors in 
Fear and Trembling on Peter Newmark’s chapter “The Translation of Metaphors” 
from his work A Textbook of Translation (1988). Different linguists have categorised 
metaphors in many different ways. Newmark identifies six types of metaphors and 
                                                        
6
 “Min Phantasi er, hvad jeg selv ikke er, en flittig lille Pige, der sidder hele Dagen stille ved sit Ar-
beide, og om Aftenen veed at snake saa kjønt for mig, at jeg maa see derpaa, uagtet det just ikke 
altid er Landskaber eller Blomster, eller Schäfer-Historier, hun maler” (Kierkegaard 1843/1895: 37) 
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classifies them according to a distinction between “dead” and “live” metaphors7: dead 
metaphor, cliché metaphor, stock or standard metaphor, adapted metaphor, recent 
metaphor and original metaphor (Newmark 1988: 106-112). Newmark suggests sev-
en different strategies8 for translating metaphors and pairs what he deems the most 
ideal translation strategies with each of the six metaphor types.  
 We have selected metaphors from the source-text that can be categorised 
as “orignal metaphors”. They are specifically created by Kierkegaard and convey and 
emphasise the message and subject matter of Fear and Trembling. Furthermore, they 
express the subjectivity and linguistic imagination of Kierkegaard’s stylistics. Re-
garding these Newmark points out: “In principle, in authoritative and expressive 
texts, these should be translated literally whether they are universal, cultural or ob-
scurely subjective” (Newmark 1988: 112). He argues that this approach in translation 
can retain the reader’s interest as well as enrich the target language. However New-
mark argues that at times an original metaphor can be so obscure or unimportant that 
it can be replaced by a descriptive metaphor or reduced to sense (Newmark 1988: 
112). In the following analysis we wish to demonstrate the strategies employed by 
Hannay and Walsh in their translation of the selected metaphors, and whether or not 
they have opted for a literal translation as Newmark proposes.   
 
EXAMPLE 3: 
Source-text: p. 5 
Ikke blot i handelens, men 
også i ideernes verden foran-
stalter vor tid ein wirklicher 
Ausverkauf. Alt fås for en 
sådan spot-pris, at det bliver 
et spørgsmål, om der til sidst 
Hannay: p. 3 
 Not just in commerce but in 
the world of ideas too our 
age is putting on a veritable 
clearance sale. Everything 
can be had so dirt cheap 
that one begins to wonder 
Walsh: p. 3 
Not only in the commercial 
world but in the realm of 
ideas as well, our age is 
holding a veritable clearance 
sale. Everything is had so 
dirt cheap that it is doubt-
                                                        
7
 The dead/live metaphor classification was first made by the philosopher Max Black in his influen-
tial essay “Metaphor” (1954-55) (Abrams 2009: 190). 
8 Newmark describes seven different strategies for translating metaphors: 1) Reproducing the image 
in the target language. 2) Replacing a source-language image with a standard target language im-
age, compatible with the target language culture. 3) Translating a metaphor by a simile that retains 
the image. 4) Translating a metaphor/simile with metaphor/simile plus sense. 5) Converting the me-
taphor to sense. 6) Deleting the metaphor if it superfluous and serves no purpose. 7) Translating the 
metaphor literally but combining it with sense, by explicating the meaning to make sure the meta-
phor will be understood. (Newmark 1988:106-112) 
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er nogen, der vil byde.  
 
whether in the end anyone 
will want to make a bid.  
 
ful whether in the end any-
one will bid.  
 
 
Fear and Trembling begins and ends with elaborate metaphors likening the spiritual 
and intellectual environment of the time to the world of trade and commerce, thereby 
framing the short book with commercial imagery. The metaphor is an important one 
as it emphasises the bankruptcy Kierkegaard identifies within both realms.   
 
There are several points of interests to be found in example 3. Generally both transla-
tors provide a near word-for-word direct translation. However, both Hannay and 
Walsh have translated the German ein wirklicher Ausverkauf into English rather than 
making a direct transfer and thereby sustaining the element of foreignness experi-
enced by the Danish reader9. As mentioned earlier Venuti describes the dichotomy 
between the translation strategies domestication and foreignization. According to 
Venuti (and Schleiermacher) the strategy of foreignization is recommendable. Being 
a philosophical text there are several aspects that add to the importance of foreign-
ness in the target-text.  Rée points to fact that philosophy can be seen as a highly mul-
tilingual field. The consistent appearance of Greek, Latin, French and German 
phrases10 are often connected to philosophers and philosophical concepts that derive 
from these respective languages. Nevertheless, Hannay and Walsh’s translations 
leave the English reader in no doubt of the commercial references of the metaphor by 
translating the German phrase into English.  
 Reading on, both Hannay and Walsh have opted for the idiomatic expres-
sion “dirt cheap” as a translation of the Danish “spot-pris” [literally: “a mockery of a 
price” or “ridiculous price”]; this can be seen as an example of oblique translation, as 
the translators have replaced a fixed Danish expression with a corresponding English 
                                                        
9
 While Hannay has left this German phrase out completely, Walsh has preserved the German 
phrase in a footnote 
10
 Hannay and Walsh have both translated all of these references to English. Walsh has throughout 
preserved the original source-text items in their original language in footnotes. Hannay very incon-
sistently either leaves the original reference out completely only making his English translation 
available or makes a direct transfer of the references but translates them directly in the text.  
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idiomatic, almost slang-like phrase well known to the English reader. The intended 
meaning of the source-text is accurately conveyed as the sense of ludicrousness and 
outrage the author feels concerning the spiritual state of his time is transferred suc-
cessfully. Looking at the sentence in its entirety (“Alt fås for en sådan spot-pris, at 
det bliver et spørgsmål, om der til sidst er nogen, der vil byde”), Hannays translation 
contains a pronounced paraphrasing: ”Everything can be had so dirt cheap that one 
begins to wonder whether in the end anyone will want to make a bid.” Comparing the 
words in bold to the source-text sentence above, this particular translation conveys 
the sense of the original poorly, seemingly not having grasped the implications con-
tained in the expression “et spørgsmål om”. In the source-text this expression func-
tions in a more value-laden way, and the remark expresses a deep scepticism, which 
is not conveyed as strongly in either translations. However, we believe Walsh’s trans-
lation can be seen as an attempt of making an oblique translation (“Everything is had 
so dirt cheap that it is doubtful whether in the end anyone will bid.”) that perhaps 
borders on paraphrasing – it renders the sense of the original better than Hannay’s 
translation, however it does not quite manage to communicate the intended disbelief 
and scepticism of the source-text item.  
 We believe that through the choices they have made in their translations, 
both Hannay and Walsh explicate the source-text metaphor, making it more compre-
hensible to the English reader11. Both translators seem to have attempted to recreate 
the metaphor literally, but although the imagery is translated and preserved, they have 
both added what Newmark refers to as sense. 
   
Throughout Fear and Trembling there are countless metaphors that deal with the so-
called movements of and towards faith, and in several cases Kierkegaard describes 
these spiritual (and mental) movements quite literally as different forms of bodily and 
physical exertion. The following example (example 4) uses the metaphor of dancers 
                                                        
11 An example of a less explicit translation is Walter Lowrie’s translation of Fear and Trembling 
from 1941 in which “spot-pris” is translated with bargain (Lowrie 1994: 3)Here we see the oppo-
site, as bargain perhaps does not convey the same level of unbelievable cheapness and therefore it is 
debatable whether the source-text’s intentions are in actuality preserved here or instead implicitly 
conveyed. However, this translation does preserve the imagery of the metaphor of commerce.  
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to describe the knight of faith as well as the knight of infinite resignation and the me-
taphor contrasts the two characters and shows their differences:  
 
EXAMPLE 4: 
Source-text: p. 45  
Det skal være den vanske-
ligste Opgave for en Dand-
ser, at springe sig ind i en 
bestemt Stilling, saaledes, at 
der intet Secund er, da han 
griber efter Stillingen, men i 
Springet selv staaer i Stil-
lingen. Maaskee kan ingen 
Dandser gjøre det – dette 
gjør hiin Ridder. Mæng-
den af Mennesker lever 
fortabt i verdslig Sorg og 
Glæde, disse ere Oversid-
derne, som ikke kommer 
med i Dandsen. Uendelig-
hedens Riddere ere Dand-
sere og har Elevation. De 
gjøre Bevægelsen op efter 
og falder ned igjen, og og-
saa dette er en ikke usalig 
Tidsfordriv og ikke uskjønt 
at see paa. Men hver Gang 
de falde ned, kunne de ikke 
strax antage Stillingen, de 
vakler et Øieblik, og den-
ne Vaklen viser, at de dog 
ere Fremmede i Verden (…) 
Men at kunne falde saaledes 
ned, at det i samme Secund 
seer ud som stod og gik 
man, at forvandle Springet i 
Livet til Gang, absolut at 
udtrykke det Sublime i det 
Pedestre – det kan kun hiin 
Ridder – og dette er det 
eneste Vidunder. 
Hannay: p. 45 
It is said that the dancer’s 
hardest task is to leap 
straight into a definite posi-
tion, so that not for a second 
does he have to catch at the 
position but stands there in 
it in the leap itself. Perhaps 
no dancer can do it – but 
that knight does. The 
mass of humans live dis-
heartened lives of earthly 
sorrow and joy, these are 
the sitters-out who will not 
join in the dance. The 
knights of infinity are 
dancers too and they have 
elevation. They make the 
upward movement and fall 
down again, and this too is 
no unhappy pastime, nor 
ungracious to behold. But 
when they come down they 
cannot assume the position 
straightaway, they waver 
an instant and the waver-
ing shows they are never-
theless strangers in the 
world (...) But to be able to 
land in just that way, and in 
the same second to look as 
though one was up and 
walking, to transform the 
leap in life to a gait, to ex-
press the sublime in the pe-
destrian absolutely – that is 
something only the knight 
of faith can do – and it is 
the one and only marvel.  
 
Walsh: p. 34 
It is supposed to be the most 
difficult task for a dancer to 
leap into a particular pos-
ture in such a way that there 
is no second when he grasps 
at the position but assumes 
it in the leap itself. Perhaps 
no dancer can do it – but 
that knight does. The ma-
jority of people live ab-
sorbed in worldly sorrow 
and joy; they are wall-
flowers who do not join in 
the dance. The knights of 
infinity are dancers and 
have elevation. They make 
the upward movement and 
drop down again, and this 
too is not an unhappy pas-
time nor unlovely to behold. 
But every time they drop 
down they cannot assume 
the posture at once; they 
hesitate an instant, and 
this hesitation shows that 
they are really strangers 
in the world (…) But to be 
able to land in such a way 
that it looks as if one were 
simultaneously standing and 
walking, to transform the 
leap of life into a gait, abso-
lutely to express the sub-
lime in the pedestrian – that 
only the knight of faith can 
do – and that is the only 
miracle.  
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In the Danish source-text it is at times unclear who is being referred to: whether it is 
the knight of faith or the knight of infinite resignation. It is indicated through the use 
of “hiin” a now obsolete form of demonstrative pronoun that in this case functions as 
a reference to the knight of faith who was last mentioned several pages previously 
which obviously can create confusion when attempting to identify who the “hiin” re-
fers to. Both Hannay and Walsh have in different ways endeavoured to make a 
clearer distinction between the two knights. The first time a knight is mentioned in 
this passage both Hannay and Walsh offer a direct translation: “hiin” is translated 
with “that”. In this case it is obvious that the knight in question is the knight of faith, 
as “that” refers back to the previous mention of the knight of faith. However, at the 
next mention of a knight Hannay has added the word “too” in the sentence “the 
knights of infinity are dancers too”. This “too” does not occur in the source-text and 
although it can be seen as an addition, we believe it should be analysed as being an 
explicitation. By adding the adverb “too” Hannay emphasises that this passage is 
dealing with two distinguishable knights who are both being portrayed as dancers and 
incorporated into the metaphor. The “too” consequently functions as a prevention 
against any misunderstandings concerning the knights. At the end of the entire pas-
sage both Hannay and Walsh have translated “hin ridder” into “the knight of faith”. 
This explicitation makes the identity of the knight clear beyond question. However, 
whether these explicitations are beneficial is debatable. Although, neither Kierke-
gaard or de silentio can possibly have an interest in the reader confusing the two 
knights, the importance of making an effort to understand the text beforehand is em-
phasised throughout Fear and Trembling, and as described in the metaphor, action 
and struggle are required in order to reach this understanding. Seeing that the preced-
ing chapter was devoted to painstakingly characterising and describing the knight of 
faith, this figure should be clearly represented to the reader, and the above-mentioned 
passage should cause no further problems as the knight of faith ought to be immedi-
ately recognizable. Furthermore, the knight of faith and knight of infinite resignation 
are, through this metaphor, so starkly contrasted that the reader should be in no doubt 
of how to distinguish between the two. 
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 In the preceding sentence the source-text item “Oversidderne” has been 
translated by Hannay as “the sitters-out” and by Walsh as “wallflowers”. “Oversid-
der” in Danish refers to someone not participating in dancing (or other sports and 
games). Walsh’s use of the metaphor “wallflower” becomes an interesting oblique 
translation, as the sense of the source-text item is transferred. However, “wallflower” 
adds new connotations to the understanding of the sentence and the entire dance-
metaphor. In Newmark’s terminology, Walsh has replaced the source-language im-
age with an idiomatic target language image and metaphor that, although recognis-
able to the English reader, seems inappropriate when considering the particular con-
text in which it appears in the source-text. The passage describes how the majority of 
people who are only absorbed with earthly aspects of life are “oversiddere” who do 
not join the dance of faith. According to the Oxford Dictionary a “wallflower” is “a 
shy or excluded person at a dance or party, especially a girl without a partner”. 
“Wallflower” thereby denotes that these are people who, perhaps against their own 
volition or because of their own shyness, have been left out of the dance. This is 
problematic in several ways; first of all “wallflower” does not seem to be a fitting 
term to describe men. It is important that the term is gender-neutral as the source-text 
is describing “the majority of people”. Secondly, the source-text item has nothing to 
do with shyness, but rather that the majority of people are so wrapped up in the joys 
and worries of earthly life that they forsake living according to faith. Furthermore, 
the source-text in no way reveals whether the “sitting out” is involuntary or deliber-
ate, whereas the “wallflower” seems forced by either her (or his) insecurity or lack of 
partner. This particular sentence has great significance, as it deals with Kierkegaard’s 
Christian beliefs and his view of the spiritual state of society and the people of his 
time. Walsh’s translation thereby does not manage to recreate the source-text imagery 
or sense. Here, Hannay’s translation (sitters-out) is much more suitable and accurate. 
 However, Hannay and Walsh’s translations feature a substitution and de-
letion of an extremely crucial source-text item. The Danish word “fortabt” [lost] has 
been translated and substituted by Hannay as “disheartened” and is completely absent 
in Walsh’s translation. “Fortabt” is a term of vital importance in Christian doctrine, 
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which refers to people who do not have faith and more importantly, do no place it in 
God. This is what is implied in the source-text. The majority of people lead lost lives 
because of their preoccupation with earthly pleasures and sorrows. Instead of turning 
to God they forego salvation and thus are lost. These references are completely miss-
ing in both translations and this greatly downplays and disregards the immense im-
portance of the religious content of Fear and Trembling. Christianity plays a pivotal 
role in Kierkegaard’s thinking as well as in the interpretation of his works, and eras-
ing the religious undertones and implications is therefore extremely disadvantageous. 
Furthermore it both trivialises and weakens the metaphor of faith as dancing. 
 In the description of the movements of the knight of infinite resignation 
the following sentence “de vakler et øjeblik og denne vaklen viser, at de dog er 
fremmede i verden”, is translated very differently by Walsh and Hannay. Hannay has 
preserved the metaphor-bound wording and directly translated the physical act of “at 
vakle” with the verb “to waver”, thereby maintaining the elaborateness of Kierke-
gaard’s metaphor. Walsh on the other hand, has interestingly translated “vakler” with 
“hesitate”. We choose to analyse this as a substitution as the connotative meaning of 
the verb “to hesitate” deviates so remarkably from the source-text item. Furthermore, 
Walsh’s translation interferes with the metaphor of dance, as “hesitation” does not 
denote physical and bodily motility and movement the same way as “wavering” does. 
Thus Walsh seems to be offering her own interpretation of what the “vak-
len/wavering” of the knight of infinite resignation signals: hesitancy. If this is the 
case, we believe her translation can be seen as a substitution as well as an explicita-
tion, the purpose of which is to clarify and explicate the metaphor to the reader. 
Again Newmark’s proposed strategy of a literal translation has been added sense; the 
English reader is guided to better understand the metaphor.  
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EXAMPLE 5 
Source-text: p. 40 
Troens Dialektik er det Fine-
ste og det Mærkværdigste af 
Alt, den har en Elevation, 
som jeg vel kan gjøre mig en 
Forestilling om, men heller 
ikke mere. Jeg kan gjøre det 
store Trampolin-Spring, 
hvorved jeg gaaer over i 
Uendeligheden, min Ryg er 
som en Linedansers, vre-
den i min Barndom, derfor 
falder det mig let, jeg kan 
een, to, tre gaae paa Hovedet 
i Tilværelsen, men det næste 
kan jeg ikke; thi det Vidun-
derlige kan jeg ikke gjøre; 
men kun forbavses ved. 
 
Hannay: p. 39 
The dialectic of faith is the 
most refined and most re-
markable of all dialectics, it 
has an elevation that I can 
form a conception of but no 
more. I can make the great 
trampoline leap in which I 
pass over into infinitude, my 
back is like the tight-rope 
walker’s, twisted in my 
childhood, and so it is easy 
for me. One, two, three, I 
can go upside down in exis-
tence, but the next is beyond 
me, for the marvel I cannot 
perform but only be amazed 
at. 
 
Walsh: p. 30 
The dialectic of faith is the 
finest and most remarkable 
of all; it has an elevation of 
which I can certainly form a 
conception, but nothing 
more. I can make the great 
trampoline leap whereby I 
pass over into infinity; my 
spine is like a tightrope 
walker’s, twisted from my 
childhood. Thus it is easy for 
me to go one, two, three, and 
turn a somersault in exis-
tence, but the next move-
ment I cannot make, for the 
miraculous I cannot perform 
but only be amazed by it.  
 
 
Example 5 introduces a new metaphor bound to physical effort; the passage incorpo-
rates jumping on a trampoline, somersaults and a simile that compares the narrator’s 
back to a tightrope walker’s. Firstly, we wish to explore the translation this simile 
contained within the metaphor. Hannay and Walsh have translated “ryg” [back] dif-
ferently. Hannay has opted for a direct translation “back”, whereas we see a substitu-
tion in Walsh’s translation, “spine”. Again, Walsh replaces a source language meta-
phor with an image that is perhaps is more idiomatic and makes more sense in the 
target language. However, it is important to the meaning of the metaphor that the leap 
requires something as impossible as a twisted back, to properly emphasise the even 
deeper impossibility of performing “det Vidunderlige”: attaining the elevated state 
that is faith. Walsh’s attempt to explicitate the imagery again serves to lessen the 
metaphor.  
 Moreover, the Danish word for tightrope walker: “linedanser” [literally: 
rope-dancer] conveys the elegance, complexity and dancing movements that, al-
though they may be beautiful and difficult to do, still will never be as hard as the 
movements required to become a knight of faith. 
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By means of these and a general use of other metaphors bound to bodily strain, 
Kierkegaard depicts faith, as being a dynamic action that one must actively move 
forward towards. However, it is paradoxically not achievable through one’s own ac-
tions alone, but only attained through the absurd. These body-metaphors signify a 
general tendency within the philosophy of Kierkegaard (and others after him) of 
marking a break with Hegelian system philosophy and the rationalism that lies at the 
core of systems thinking. Instead Kierkegaard devalues the rational; firstly by de-
scribing a faith that cannot be attained or understood logically and rationally through 
thought, and secondly by emphasising bodily movement, for example through body 
related metaphors. Through these metaphors the centrality of rationality is under-
mined.      
 In the following passage reaching an understanding of the story of Abra-
ham and Isaac is shown to require hard work and to constitute a struggle one should 
undergo willingly. Hannay and Walsh’s translation of this passage contains a number 
of interesting changes and choices.   
 
EXAMPLE 6 
 Source-text: p. 30 
Fortællingen om Abraham 
har nu den mærkelige Egen-
skab, at den altid bliver her-
lig, hvor fattigt man end for-
staaer den, men dog gjælder 
det atter her, om man vil ar-
beide og være besværet. 
Men arbeide vil man ikke, 
og dog vil man forstaae For-
tællingen. Man taler til 
Abrahams Ære, men hvorle-
des? Man giver det Hele et 
ganske almindeligt Udtryk: 
“det var det Store, at han el-
skede Gud saaledes, at han 
vilde offre ham det Bedste.” 
Det er meget sandt; men det 
“Bedste” er et ubestemt Ud-
Hannay: p. 28 
Now the story of Abraham 
has the remarkable quality 
that it will always be glo-
rious no matter how impo-
verished our understanding 
of it, but only - for it is true 
here too - if we are willing to 
“labour and be heavy la-
den”. But labour they will 
not, and yet they still want to 
understand the story. One 
speaks in Abraham’s ho-
nour, but how? By making it 
a commonplace: “his great-
ness was that he so loved 
God that he was willing to 
offer him the best he had”. 
That is very true, but “best” 
Walsh: p. 22-23 
Now the story of Abraham 
has the extraordinary quali-
ty of always being glorious 
no matter how poorly it is 
understood, but here again it 
is a matter of whether one is 
willing to labor and be 
heavy laden. But one does 
not want to work and yet 
wants to understand the sto-
ry. One speaks in Abraham’s 
honor, but how? By present-
ing the whole story in quite 
ordinary terms: “The great 
thing was that he loved God 
so much that he was willing 
to sacrifice the best to him”. 
That is very true, but “the 
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tryk. Man identificerer i 
Tankens og Mundens Løb 
ganske trygt Isaak og det 
Bedste, og den Mediterende 
kan godt ryge sin Pibe under 
Meditationen, og den Hø-
rende kan godt strække Be-
nene mageligt ud fra sig. 
 
is a vague expression. In 
word and thought one can 
quite safely identify Isaac 
with the best, and the man 
who so thinks can very well 
puff at his pipe as he does 
so, and the listener can very 
well leisurely stretch out his 
legs. 
 
best” is a vague term. In the 
course of thinking and 
jabbering away, one quite 
confidently identifies Isaac 
and the best, and the medita-
tor can very well smoke his 
pipe while cogitating, and 
the listener can very well 
stretch out his legs comfort-
ably. 
 
 
As shown above, the Danish “mærkelig” has been translated by Hannay as “remark-
able” and by Walsh as “extraordinary”. Although “mærkelig” does signify something 
being out of the ordinary, it does so in the meaning of something being strange or 
odd, even bizarre and perplexing. The source-text clearly intends to emphasise the 
inexplicability and inherent strangeness of the story of Abraham, rather than the ex-
ceptionality of it. The reader of the source-text then is being prepared for the bewil-
dering and unaccountable journey that is faith. Furthermore, this passage can be seen 
as a foreshadowing to the entire description and exploration of the paradox of faith 
illustrated by the story. It becomes problematic then, that both translations imply that 
the translators have chosen to interpret “mærkelig” as connoting something awe-
inspiring and opting for translations that underline the greatness and inspirational as-
pects of the story instead of the confusion it causes. We believe their translation can 
be analysed as substitution since the source-text item’s meaning has been changed. 
Hannay’s translation, however, is not as radical a substitution as Walsh’s.  
 Reading on we see a slight variation in tense and wording as the original 
proclaims that the story “altid bliver herlig”. Hannay and Walsh have translated this 
into “will always be” and “always being” respectively. The source-text verb “bliver” 
implies a continuous and developing state of progression that we in this case believe 
could have been translated with “become” rather than forms of “to be”. The reason 
being that “be“ obviously means something different than becoming; “to be” means 
something already existing that has taken place, whereas “become” precisely implies 
the gradual act of coming into being. This is an important distinction when reading 
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this particular passage: The story always will become glorious no matter how poor 
one’s understanding of it is. This indicates a promise to the reader. However, the 
“will become” also designates a condition, as the glory of the story is tied to the nec-
essary struggle required to understand it. The source-text once again underlines the 
idea of the reader undergoing a journey and progress that is mirrored in him or her 
gradually reaching a further understanding of Abraham’s story. However, both Han-
nay and Walsh’s translations give the sense of the story of Abraham being inherently 
glorious in itself, completely independent of the reader and his or her poor under-
standing. Although, this may be the case, this is not the point being made in the 
source-text. We therefore choose to analyse this as another substitution; despite 
seemingly appearing as a slight paraphrasing, this particular change has altered the 
source-text meaning by first of all removing the expressed promise as well as obscur-
ing the analogy to the reader’s own state of becoming.   
 Moreover, we see an example of addition in Hannay’s translation. Here 
quotation marks have been added around the sentence “labour and be heavy laden”. 
We find it difficult to explain why Hannay has done this – a reason could be, that 
Hannay identifies this as being a reference to Matthew 11:28. However, in Matthew 
this refers to a passage where Jesus calls on those who “labour and are heavy laden” 
and he will give them rest, by taking upon himself the burden. This biblical passage 
therefore has no particular relevance to the source-text item, as this is instead a re-
quest for people to take upon them the work of understanding faith. Thus the quota-
tion marks add to the confusion, first of all because it becomes unclear who is saying 
these words and secondly because their function is unsure; whether signalling irony 
or biblical references is uncertain and either would be incorrect compared to the 
source-text item. Furthermore, both Hannay and Walsh’s translation of the sentence 
itself can be seen as an addition as the original Danish wording does not similarly al-
lude to the passage in Matthew. The translations’ added unit of meaning, thus con-
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fuses the sense of the source-text, as this particular biblical reference has no relation 
to the point being made in the source-text12. 
 The last point of interest we wish to mention is expressed as following in 
the source-text: “Man identificerer i tankens og mundens løb ganske trygt Isak og det 
bedste”. This is translated by Hannay as: “In word and thought one can quite safely 
identify Isaac with the best”, and by Walsh as: “In the course of thinking and jabber-
ing away, one quite confidently identifies Isaac and the best”. We find their respec-
tive translations very interesting as Walsh’s translation contains an explicitation 
while Hannay’s contains a condensation that verges on deletion. The source-text sen-
tence definitely intends to critically portray the thoughtlessness and unexamined 
speech that accompanies the idle and complacent person who is content with his or 
her facile, unreflected and superficial understanding of the story of Abraham and 
Isaac. Nevertheless, we see Walsh’s translation “jabbering away” as an explicitation. 
Although, it does translate the source-text item into a more idiomatic English expres-
sion, we do not feel the tone of the expression matches the subtlety of Kierkegaard’s 
style, and the power of the criticism is significantly connected to the understated 
manner with which it is expressed. Walsh’s translation makes the restrained and sub-
dued critique extremely explicit, as “jabbering” strongly suggest foolishness and non-
sense. According to Newmark’s terminology this is furthermore interesting, as Walsh 
has chosen to translate the source-text metaphor with the verb “jabbering”, although 
onomatopoeic, does not constitute a metaphor. Thus the metaphor is converted to 
sense, as Walsh explains and interprets the imagery of “mundens løb” [a running 
mouth] to mean talking rapidly even unintelligibly. On the other hand Hannay’s 
translation leaves out any indication of a critical attitude and although it is implicitly 
implied because of the following sentence, the sentence in itself has been completely 
stripped of any bias.  
 
                                                        
12
 This could also be identified as the strategy of open intervention (which is not part of Schjoldag-
er’s taxonomy of microstrategies) as the translators have added their personal take on the passage, 
but their interpretation seems highly out of place as they have added a reference that in the source-
text context is both unwarranted and unnecessary.  
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As we have shown, Walsh has rarely given a literal translation of Kierkegaard’s orig-
inal metaphors, which Newmark recommended for this specific type of metaphor. 
Walsh in particular has added sense by attempting to clarify and explain the meta-
phors through a prominent use of explicitation. In contrast to this Hannay’s transla-
tion preserves the imagery and translates the metaphors more literally and to a greater 
extent than Walsh’s. However, Hannay’s translation at times makes explicit informa-
tion implicit and thereby further obscures the source-text meaning.  
 Translating Kierkegaard’s metaphors has clearly created problems in both 
translations, as their substitutions, explicitations or oblique translations have not 
served as beneficial strategies. Instead these strategies have in many places impaired 
both the meaning and the expressiveness of the source-text metaphors. It would have 
been interesting to see what effect it would have had, if the translators had followed 
Newmark’s theory of translating metaphors.  
Throughout Fear and Trembling the story of Abraham and Isaac in many way func-
tions metaphorically as it can be seen as representing the individual person’s journey 
towards faith. In Fear and Trembling studying Abraham and Isaac’s journey up 
mount Moriah, the reader embarks on his or her own journey towards gaining a 
deeper understanding of faith. However, as Johannes points out, it is not possible to 
be guided or helped on one’s way, as this journey is a paradoxical one and thereby 
not one that can be explained rationally or systematically.  
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Paradoxes 
 
 
 
 
 
 
 
There was one who was great in his 
strength, and one who was great in his 
wisdom, and one who was great in hope, 
and one who was great in love; but greater 
than all was Abraham, great with that 
power whose strength is powerlessness, 
great in that wisdom whose secret is folly, 
great in that hope whose outward form is 
insanity, great in the love which is hatred 
of self (Hannah/Kierkegaard 2005: 16)13 
 
Throughout Fear and Trembling Kierkegaard makes use of paradoxical statements 
when discussing faith. Fear and Trembling is to a great extent a book about para-
doxes, more specifically about the paradox of faith. Paradoxes play a central role in 
the content of the book, but also stylistically, where paradoxical statements are used 
as devices that emphasise and express the narrator’s (as well as the reader’s) relation 
to the paradox that faith is. The descriptions of the paradox of faith point to the un-
derlying contradictory and paradoxical nature of the stylistics as well as the content 
of Fear and Trembling. The following are two examples of such paradoxical state-
ments14: 
                                                        
13
 “Der var den, der var stor ved sin Kraft og den, der var stor ved sin Viisdom, og den, der var stor 
ved sit Haab, og den, der var stor ved sin Kjærlighed, men Abraham var større end Alle, stor ved 
den Kraft, hvis Styrke er Afmagt, stor ved den Viisdom, hvis Hemmelighed er Daarskab, stor ved 
det Haab, hvis Form er Vanvid, stor ved den Kjærlighed, der er Had til sig selv” (Kierkegaard 1895: 
18) 
14
 Abrams writes of the oxymoron that it “is also a frequent figure in devotional prose and religious 
poetry as a way of expressing the Christian mysteries, which transcend human sense and logic” 
(Abrams 2009: 239). Although there is an important distinction between the oxymoron and the pa-
radoxical statement, we believe Abram’s description can be seen to apply to the paradoxes of Kier-
kegaard, as this is precisely what the paradox of faith is meant to express; faith transcends human 
sense and logic.  
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EXAMPLE 7 
Source-text: p. 36 
Jeg anstrenger enhver Mus-
kel for at faae Vuet, i 
samme Øieblik bliver jeg 
paralytisk 
Hannay: p. 35 
I strain every muscle to 
catch sight of it, but the 
same instant I become para-
lysed 
Walsh: p. 27 
I strain every muscle to get 
a perspective, and at the 
same instant I become para-
lyzed 
 
In example 7 we see an addition in both translations as the translators have each 
added a conjunction; “but” and “and”.  To an extent these conjunctions subtract from 
the paradox of the statement. The source-text’s lack of conjunctive creates a stronger 
connection between the contradictory statements of straining every muscle while at 
the very same moment becoming paralysed. Rather than happening consecutively the 
two things happen simultaneously – this is emphasised more acutely in the source-
text.  
 Furthermore, Walsh’s translation of “Vuet” [the view/the sight] with 
“perspective” can be analysed as a paraphrasing. Walsh’s choice of word adds more 
ambiguity than implied by the source-text item. The passage from which this sen-
tence is taken, describes how the narrator attempts to catch sight of the paradox ex-
pressed in Abraham’s life. Therefore “Vuet” speaks of a particular sight or view, 
even image. This implication is also missing as Walsh has changed the definite article 
to an indefinite one: “a perspective”. Hannay on the other hand preserves the effect of 
the definite article by using the word “it”. Although Hannay’s translation can be seen 
as a paraphrasing as well, we deem it more successful than Walsh’s.  
 
EXAMPLE 8 
Source-text: p. 51 
I den uendelige Resignation 
er der Fred og Hvile og 
Trøst i Smerten 
Hannay: p 51 
In infinite resignation there 
is peace and repose and con-
solation in the pain 
Walsh: p. 38 
In infinite resignation there 
is peace and rest and conso-
lation in the pain 
 
 
Example 8 is another paradoxical statement. Both translators have opted for direct 
translations, with the exception of a deletion of the definite article at the beginning. 
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However, this does not affect the paradoxical effect of the statement and we believe 
the source-text sense is well conveyed by both translators. 
 
The paradoxes set forth in Fear and Trembling especially and quite explicitly make 
the reader aware of the necessary reflective approach required when reading Fear 
and Trembling. Furthermore, the paradoxes stress the concept of the individuality of 
faith in the sense that every individual person partakes in an absolute relationship 
with God, which cannot be mediated by anyone but that individual. Thereby faith be-
comes a singularly solitary endeavour that cannot be rationalised or explained by or 
to others, but only understood individually as it is a deeply personal matter. The first 
aspect of the paradox of faith that we are presented with, therefore discusses our in-
ability to intellectually understand or make sense of Abraham’s act of faith, since it is 
purely between him and God; faith alone makes Abraham’s act heroic – an act that 
would ethically be considered a brutal murder, but paradoxically faith turns this mur-
der into a holy and divine act which becomes a testimony of Abraham’s character.  
In the first problemata, Johannes de Silentio discusses how the paradox of 
faith enables a teleological suspension of the ethical, meaning that the individual is, 
through faith, placed above the common and general conventions and system we or-
dinarily abide by. Therefore even ethics can be suspended on the basis of the individ-
ual’s absolute duty towards God.   
 
We will look at how the paradox of faith is described in the next examples. We have 
chosen firstly to analyse example 9, 10 and 13 individually. The rest of the examples 
will be commented on further down as they exemplify the general tendencies em-
ployed in Fear and Trembling when discussing the paradox of faith. 
 
EXAMPLE 9: 
Source-text: p. 81  
Troens Paradox har tabt det 
Mellemliggende, dvs. det 
Almene. Den har paa den 
ene Side Udtrykket for den 
Hannay: p. 84:  
The paradox of faith has 
lost the intermediate term, 
i.e. the universal. On the 
one hand it contains the ex-
Walsh: p. 62  
The paradox of faith has 
lost the intermediate factor, 
i.e. the universal. On the 
one hand, it is the expression 
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høieste Egoisme (at gjøre det 
Forfærdelige, den gjør, for 
sin egen Skyld); paa den an-
den Side Udtrykket for den 
absoluteste Hengivenhed, at 
gjøre det for Guds Skyld. 
Troen selv kan ikke medie-
res ind i det Almene; thi 
derved hæves den. Troen er 
dette Paradox, og den En-
kelte kan aldeles ikke gjøre 
sig forstaaelig for Nogen 
 
pression of extreme egoism 
(doing this dreadful deed 
for his own sake) and on the 
other the expression of the 
most absolute devotion (do-
ing it for God’s sake). Faith 
itself cannot be mediated 
into the universal, for in 
that case it would be can-
celled. Faith is this paradox, 
and the single individual is 
quite unable to make himself 
intelligible to anyone.  
 
of the highest egoism (doing 
the frightful deed for one’s 
own sake); on the other 
hand, it is the expression for 
the most absolute devotion 
(doing it for God’s sake). 
Faith itself cannot be medi-
ated into the universal, for 
it is thereby annulled. Faith 
is this paradox, and the sin-
gle individual is utterly un-
able to make himself intelli-
gible to anyone. 
 
 
 
This first example is primarily interesting because of Hannay’s incorporation of allit-
eration in his translation: “expression of extreme egoism” and “doing this dreadful 
deed” We analyse this as permutation, as alliteration is a very frequent literary device 
used in the source-text, however it does not appear in this particular passage of the 
source-text. Therefore, it seems Hannay has attempted to preserve the overall lyri-
cism of the source-text by including a lyrical element in a place it does not originally 
occur, but where it befits as well as is possible in the target language.  
 
EXAMPLE 10: 
Source-text: p. 74  
Troens Paradox er dette, at 
der er en Inderlighed, der er 
inkommensurabel for det 
Ydre 
 
Hannay: p. 81 
The paradox of faith is this, 
that there is an interiority 
that is incommensurable 
with the exterior 
 
Walsh: p. 60  
The paradox of faith is this, 
that there is an inwardness 
that is incommensurable 
with the outer 
 
Example 10 shows how the ambiguity of the source-text item “inderlighed” is not 
transferred in either Hannay or Walsh’s translation. They have both settled on the 
primary meaning implied in the source-text as it discusses how the internal becomes 
superior to the external (this echoes the paradox of the single individual [den Enkelte] 
becoming superior to the general public [det Almene]). However the Danish word 
“inderlighed” also expresses eagerness, fervour and passion. This is an extremely im-
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portant connotation as Fear and Trembling continually accentuates the importance of 
passion [Lidenskab] especially in regards to faith15. Throughout, passion is identified 
as what is severely lacking in society and in the church at the time – both the central 
objects of Kierkegaard’s criticism.  
 
EXAMPLE 11: 
Source-text p. 86 
Lad os saa lidt nærmere 
overveie Nøden og Angsten 
i Troens Paradox 
 
Hannay p. 90: 
Let us then consider more 
closely the distress and fear 
in the paradox of faith.  
 
Walsh p. 66: 
Let us then consider in a lit-
tle more detail the distress 
and anxiety in the paradox 
of faith. 
 
 
EXAMPLE 12: 
Source-text p. 79:  
Troens Paradox er da dette, 
at den Enkelte er høiere 
end det Almene, at den 
Enkelte, for at erindre om 
en nu sjeldnere dogmatisk 
Distinction, bestemmer sit 
Forhold til det Almene ved 
sit Forhold til det Absolutte, 
ikke sit Forhold til det Abso-
lutte ved sit Forhold til det 
Almene. Paradoxet kan og-
saa udtrykkes saaledes, at 
der er en absolut Pligt mod 
Gud; thi i dette Pligtforhold 
forholder den Enkelte som 
den Enkelte sig absolut til 
det Absolute. 
Hannay p. 82:  
Then faith’s paradox is 
this, that the single individ-
ual is higher than the uni-
versal, that the single indi-
vidual (to recall a theologi-
cal distinction less in vogue 
these days) determines his 
relation to the universal 
through his relation to the 
absolute, not his relation to 
the absolute through his rela-
tion to the universal. The 
paradox can also be put by 
saying that there is an abso-
lute duty to God; for in this 
tie of obligation the individ-
ual relates himself abso-
lutely, as the single indi-
vidual, to the absolute. 
Walsh p. 61:  
The paradox of faith then is 
this, that the single individ-
ual is higher than the uni-
versal, that the single indi-
vidual, to recall a now rather 
rare theological distinction, 
determines his relation to 
the universal by his relation 
to the absolute not his rela-
tion to the absolute by his 
relation to the universal. 
The paradox can also be ex-
pressed by saying that there 
is an absolute duty to God, 
for in this relationship of 
duty the single individual 
relates himself as the single 
individual absolutely to the 
absolute. 
 
EXAMPLE 13: 
Source-text p. 63  
Troen er netop dette Para-
Hannay: p. 64  
Faith is just this paradox, 
Walsh: p. 48  
Faith is precisely this para-
                                                        
15
 This is for example seen in the following quote: “Troen er et Vidunder, og dog er intet Menneske 
udelukket derfra; thi det, hvori alt Menneskeliv enes, er i Lidenskab, og Troen er en Lidenskab” 
[Faith is a wonder, and yet no person is excluded from it; for that in which all human life is united 
is passion, and faith is a passion] (Kierkegaard 1895: 81) and “Men den høieste Lidenskab i et 
Menneske er Troen”  [But the highest passion in a person is faith](Kierkegaard 1895: 139) 
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dox, at den Enkelte som 
den Enkelte, er høiere end 
det Almene, er berettiget 
ligeoverfor dette, ikke sub-
ordineret, men overordnet, 
dog vel at mærke saaledes, 
at det er den Enkelte, der 
efter at have været som 
den Enkelte det Almene 
underordnet, nu gennem 
det Almene bliver det En-
kelte, der som den Enkelte 
er det overordnet; at den 
Enkelte som den Enkelte 
staar i absolut Forhold til det 
Absolute. Dette Standpunkt 
lader sig ikke mediere; thi al 
Mediation sker netop i kraft 
af det Almene; det er og bli-
ver i al Evighed et Paradox, 
utilgængeligt for Tænkning. 
that the single individual 
as the particular is higher 
than the universal, is justi-
fied before the latter, not as 
subordinate but superior, 
though in such a way, be it 
noted, that it is the single 
individual who, having 
been subordinate to the 
universal becomes that in-
dividual who, as the par-
ticular, stands in an absolute 
relation to the absolute. This 
position cannot be mediated, 
for all mediation occurs pre-
cisely by virtue of the uni-
versal; it is and remains in 
all eternity a paradox, inac-
cessible to thought. 
dox, that the single individ-
ual as the particular is 
higher than the universal 
and is justified over against 
the latter not as subordinate 
but superior to it, yet in such 
a way, mind you, that it is 
the single individual who, 
after having been subordi-
nate to the universal as the 
particular, now through 
the universal becomes the 
single individual who as 
the particular is superior 
to it; [faith is this paradox] 
that the single individual 
as the particular stands in 
an absolute relation to the 
absolute. This standpoint 
cannot be mediated, for all 
mediation occurs precisely 
by virtue of the universal; it 
is and forever remains a 
paradox, inaccessible to 
thought. 
 
Example 13 emphasises the general tendency of explicitation found in Walsh’s trans-
lation. Through an addition “[faith is this paradox]”, Walsh removes any possible 
confusion. Doubtless, this passage is bewildering and difficult to read, but this is a 
prevailing element concerning the description of paradoxes in Fear and Trembling. 
As explained earlier, this is specifically connected to the reader’s experience; by ex-
periencing bafflement and perplexity the reader experiences the paradox textually and 
mentally. Walsh’s translation is noticeably longer than both the source-text and Han-
nay’s translation. This is caused by her explicitation of the sentence in bold. She has 
made explanatory additions, whereas these are implicitly understood in both Han-
nay’s text and the source-text. However, the linguistic fluidity of Walsh’s passage is 
overlooked and neglected in exchange for elucidation and textual clarity, which de-
feats the intended purpose of the paradoxes.  
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EXAMPLE 14 
Source-text: p. 62  
Troen er nemlig dette Pa-
radox, at den Enkelte er 
høiere end det Almene, dog 
vel at mærke saaledes, at 
Bevægelsen gentager sig, at 
han altsaa, efterat have været 
i det Almene nu som den 
enkelte isolerer sig som 
høiere end det Almene. Der-
som dette ikke er Troen, saa 
er Abraham tabt, så har Tro-
en aldrig været til i Verden, 
netop fordi den altid har væ-
ret til. 
Hannay: p. 63  
For faith is just this paradox, 
that the single individual is 
higher than the universal, 
though in such a way, be it 
noted, that the movement is 
repeated, that is, that, having 
been in the universal, the 
single individual now sets 
himself apart as the par-
ticular above the universal. 
If that is not faith, then 
Abraham is done for and 
faith has never existed in the 
world, just because it has 
always existed. 
 
Walsh: p. 47 
Faith is exactly this paradox, 
that the single individual is 
higher than the universal, 
but in such a way, mind you, 
that the movement is re-
peated, so that after having 
been in the universal he 
now as the particular 
keeps to himself as higher 
than the universal. If this is 
not faith, then Abraham is 
lost and faith has never ex-
isted in the world precisely 
because it has always ex-
isted. 
 
 
When describing the paradox of faith, Kierkegaard noticeably recounts the character-
istics and properties of this paradox in a stylistically unvaried way. As Kraushaar 
writes:  
The reader is thus made to travel the same road many times. But he discov-
ers something new each time. The “repetition” itself is vital. For it brings 
into play recollection, memory, imagination and passion, which together 
add up to a new mode of comprehension leading to “immediacy after re-
flection.” The self and the process of reflection have continuity in virtue of 
repetition, without which existence would be vaporized into a phantasma-
goria of discrete moments. (Kraushaar 1942: 567) 
Repetition thereby plays a crucial role in Kierkegaard’s pedagogical methodology, as 
it brings the reader to experience the many perspectives that are to be found in a sin-
gle aspect – in this case the paradox of faith. As a result these repetitions require the 
reader to reflect and relate to what he or she is presented with. As mentioned before, 
this use of repetition is especially displayed in the discussion of the paradox of faith 
in Fear and Trembling. In the following (and above-mentioned) examples we see a 
strongly fixed phrasing and structure concerning the paradox of faith. There is a re-
petitive use of genitive, and of the demonstrative pronoun “dette”.  
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However on one single occasion (seen in example 12) Hannay has 
slightly changed the order of the words from the usual “paradox of faith” to “faith’s 
paradox”; although it still conveys the genitive and does in fact constitute a closer di-
rect word-for-word translation compared to the way the genitive is constructed in 
Danish. By changing the structure Hannay’s translation lacks the repetitiveness of the 
source-text and the stylistic function of rhythm and recognisability is lost, as well as 
the interpretative implications of these repetitions.   
 
The preceding three text-boxes, both deal exclusively with the paradox of the indi-
vidual, being placed above the universal through his or her absolute relationship to 
God through faith. This is a particularly important point and it is made and repeated 
innumerable times in Fear and Trembling. Kierkegaard here makes use of two spe-
cific terms that are especially important in the description of this paradox; “det Al-
mene” and “den Enkelte”. These terms have caused difficulties for both translators 
and constitute a widespread challenge within the general discipline of translation. The 
source-text items have no exact equivalent in the target language.  
Both translations have attempted to translate the two terms as “the universal” and 
“the single individual” or “the particular”. However, although these translations may 
be somewhat synonymous to the source-text items, they do not properly match or 
convey the meaning of the Danish words “det Almene” and “den Enkelte”. Further-
more, these words become extraordinarily difficult to render in translation, as they 
also express philosophical content and are by Kierkegaard used as philosophical 
terms and concepts.  “The universal” does not express the exact sense of, nor all the 
connotations included in “det Almene”. Rather “det Almene” implies something gen-
eral and at the same time common, conventional and ordinary; for example pertaining 
to people in general. The term is also especially applicable when talking of society 
and could be translated to “the general public”. Since Danish society and especially 
the Danish church are the central subjects of Kierkegaard’s criticism, it is important 
that “det Almene” can be related to societal matters. Kierkegaard is, through this par-
ticular paradox, expressing his critique of how Christian faith has solely become a 
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public and institutional affair that is not considered private or personal. Fear and 
Trembling becomes a searing attack on this type of Christianity, which is expressly 
portrayed in the paradox of the individual placed above “det Almene”.   
The problems concerning the translation of “den Enkelte” are first of all 
related to a lack of consistency. “The particular” and “the single individual” are used 
interchangeably in both translations (as shown in the examples 13 and 14) and, as 
stressed before, Kierkegaard’s use of repetition is important. Furthermore, the repeti-
tiveness helps establish “den Enkelte” and “det Almene” as a philosophical concept 
and fixed term throughout Fear and Trembling. The presentation of “den Enkelte”, as 
being a fixed philosophical concept, is lost in the translations as the translators have 
attempted to clarify the term and therefore used three different denominations: “the 
single individual”, “the individual” and “the particular” instead of transferring the 
term as a unique and distinctive entity.  The challenges of translating philosophical 
terms are explained well by Rée:  
They [philosophical terminologies] are among the special themes of phi-
losophical thought, but they are also parts of anyone’s unreflective vocabu-
lary. Like philosophy itself, they concern everyone. In fact the terms that 
resonate most insistently through the philosophical corpus are strikingly 
ordinary (…) And it is not the specialized vocabularies that give problems 
to the philosophical translator, but the manifold precisions of these ordi-
nary untechnical terms (Rée 2001: 230). 
Herein lies the difficulty of correctly rendering the semantic as well as connotative 
meaning of these types of words. Ordinary and colloquial terms are estranging, 
thereby the reader is caused to consider how these terms are then to be understood. 
Thus the translator is forced to make interpretative decisions when translating these 
terms, despite the fact that these terms are often being continuously debated and rein-
terpreted within the field of Philosophy. Here, one might again consider the strategy 
of foreignization as described by Venuti and Schleiermacher. However, Rée (2001: 
246) points out that in translating philosophical terms, a translator must both retain 
the strangeness as well as the familiarity that is a part of philosophy’s paradoxical use 
of ordinary and everyday words to express strange and unfamiliar concepts and ideas.  
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But philosophical thinking(…) is in constant flight from cozy nests of reli-
able belief: perpetually in quest of a sense of strangeness, especially the 
strangeness of ordinary thought. And one of the indispensable conditions 
for philosophy is a capacity of linguistic insecurity – for taking a certain 
distance from one’s customary everyday words. It is this quality of 
strangeness, above all, that always threatens to trip up philosophical trans-
lators, and send them lurching to one side or the other, either into the famil-
iar or into the exotic. A skilful philosophical translator is one who can sus-
tain the strangeness with poise, and not stumble either way (Rée 2001: 
246). 
Therefore, directly transferring the Danish source-text items “det Almene” and “den 
Enkelte” to the English translations would not serve as a beneficial strategy, but 
rather result in exotic unintelligibility and not convey the co-existence of strangeness 
and familiarity which the terms demonstrate to the Danish reader.  
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Separating the inextricable 
 
 
 
 
 
 
 
 
Is it this kind of trick of self-deception the 
present generation needs, is it to a vir-
tuosity in this it should be educated, or has 
it not already perfected itself sufficiently 
in the art of self-deception? Or is what it 
needs not rather an honest seriousness 
which fearlessly and incorruptibly call at-
tention to the tasks (…) keeps the tasks 
young and beautiful and charming to be-
hold, and inviting to all, yet hard too and 
an inspiration to noble minds, since noble 
natures are only inspired by difficulty? 
(Kierkegaard 1843/2005: 149)16. 
 
The reader of Fear and Trembling is presented to and guided through the multiplicity 
of complexities and paradoxes that in many ways are expressed by means of the inse-
perable link between form and content. The inextricability between the manner of 
writing and the content makes translation a demanding task. On the basis of our 
analysis, we are led to conclude that Sylvia Walsh’s translation to a great extent is 
characterised by an effort to represent the content comprehensively and explicitly, of-
ten at the expense of the eloquence of Kierkegaard’s style of writing. In comparison, 
Alastair Hannay’s translation better preserves the form and stylistics of the original; 
however at times his translation glosses over and makes the content of the source-text 
unclear. Each translation therefore contains its own set of problems and strengths that 
                                                        
16
 Er det et saadant Selvbedrag, den nærværende Slægt behøver, er det til en Virtuositet heri den 
skulde dannes, eller er den ikke snarere tilstrækkeligt perfectioneret i den Kunst at bedrage sig selv? 
Eller er det, den behøver, ikke snarere en redelig Alvor, der uforfærdet og ubestikkeligt peger paa 
Opgaverne (…) holder Opgaverne unge og skjønne og dejlige at see til og vinkende for Alle og dog 
derhos vanskelige og begeistrende for de Ædle; thi den ædle Natur begeistres kun ved det Vanskeli-
ge? (Kierkegaard 1843/1895: 138) 
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have consequences for the reader’s experience of the text. In the following 
chaper/section we wish to discuss what can be said about each translator’s overall 
macro-level decisions and strategy based on our findings from the preceding analyses 
of microstrategies. We further wish to discuss what effect the respective translations 
might have on their readers concerning the evocation of reflection and how well each 
translation manages to convey this call for reflection.   
 Ida Klitgård’s following comment on the multifaceted expectations to lit-
erary translators are also relevant in regard to the dialectical lyric of de silentio:  
“The main challenge to a literary translator is that s/he is expected to oper-
ate on both levels: making sure the target surface story matches the source 
surface story, both in terms of form and content, including dealing with 
such indeterminable features as ‘tone’, ‘voice’ and ‘spirit’, as well as si-
multaneously telling a more profound story whose purpose is to touch or 
move the reader in one way or the other” (Klitgård 2008: 249-250).  
In regard to Fear and Trembling, it seems as if the translator’s task here, ideally, is 
not just to deliver a specific message or recreate a certain style, but to incorporate 
both of these aspects into a greater whole while at the same time maintaining the 
same sense of perplexity and wonderment for the reader inherent to the original. We 
believe it to be a matter of importance that a translator of Fear and Trembling should 
aim to reproduce the evocation of reflection induced by the source-text since the 
book can be seen to have been written with this inherent purpose. Here we are not 
just referring to the intentions of Søren Kierkegaard which, as with any author’s in-
tentions (ibid.), are hard to determine conclusively, despite our insight into his reli-
gious and philosophical views. Rather we are referring to the book in itself. The nar-
rator of Fear and Trembling Johannes de silentio leads the reader on a journey which 
is meant to improve the reader’s understanding of the incomprehensibility and absur-
dity of faith by conveying the irony of such an undertaking: faith cannot be rationally 
or logically understood or explained, but is a subjective and personal matter. 
Throughout our analysis we have explored how the paradoxical and complex concept 
of faith has been expressed and rendered into English. As a result we have gained an 
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understanding of to what extent Hannay and Walsh’s translations potentially are ca-
pable of recreating the effect of the original. 
 Walsh’s translation is as mentioned part of Cambridge University Press’ 
series “Cambridge Texts in the History of Philosophy”, designed for philosophy stu-
dents at an undergraduate and postgraduate level. She mentions in her translator’s 
note that she has consulted all four previous translations of Fear and Trembling as 
part of her preparation. It seems to have been a matter of importance as well as a re-
quirement in connection with the specific Cambridge series that the translation cap-
tures and accurately transfers the meaning as well as explains the original at a sen-
tence level. Explanatory footnotes throughout the text account for the content of the 
stories, references and allusions made in the text, and the recurrent use of explicita-
tions demonstrates that Walsh has attempted to avoid any confusion or esotericism. 
Often her explicitations consist of replacing figurative language and metaphors with 
words that more clearly render an interpretation of the sense, for example as seen in 
her translation of “vakler” to “hesitate” (see example 4 in the analysis) or “jabbering” 
instead of “mundens løb”. Even at places where Kierkegaard’s lyrical style is trans-
ferred, the manifold use of explicitations deeply compromises the work’s objective of 
prompting the reader to personally reflect on the presented ideas. When de silentio 
ironically remarks “Dog dette bekymrer man sig lidet om i vor Tid, der er kommen til 
det Høieste” (Kierkegaard 1895: 116) and Walsh (2006: 88) chooses to explicate 
(“Yet this is of little concern in our age, which [presumably] has attained the high-
est”), the efforts necessary for grasping the inherent irony are much lessened and in-
stead the reader is presented with a predetermined interpretation. Rée notices a gen-
eral tendency of elucidation in modern philosophical English which stands in contrast 
to traditions within  Continental Philosophy to which Kierkegaard belongs:  
“For the past century, the dominant traditions of philosophical English 
have been marked, quite literally, by a horror of indirect or floating dis-
course, even of simple irony. So far as possible, every thought and phrase 
is explicitly tagged and assigned to a definite owner. There is even a stock 
of generic toytown characters - 'the naive realist', the 'sceptic', and the 
'dualist', for instance - always on hand to take responsibility for stray lines" 
(Ree 2001: 228). 
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 It may well be the case that Walsh has been affected by this tendency, especially in 
light of the fact that the intended audience of this translation are students of philoso-
phy.  
 As mentioned, Rée (2001: 227) states that obscurity is considered an im-
portant quality in philosophical works. If this inherent obscurity and the concomitant 
obstacles were to be removed, readers would feel impoverished, not enriched (ibid.). 
Should one be able to read a work of Kierkegaard as one reads a recipe with all the 
details of cooking explicated? Or should one not rather be able to experience Kierke-
gaard in a true sense, by experiencing the journey of bewilderment and the necessity 
for an individual and effortful interpretation? Andrew Bennett has identified several 
pitfalls regarding translators and readers (Klitgård 2008: 253-254). He comments on 
the complexity of meaning often found in literary texts: “Similarly, it is often at 
points where the ‘meaning’ appears to be obscure or complex that literary texts are 
working most intensively. Literary texts often appear to bend or distort ‘ordinary’ 
language – but always for a purpose (even if that purpose involves an exploration or 
demonstration of purposelessness)” (ibid.)17. Translators may commit what Bennett 
describes as ‘the fallacy of comprehensive comprehension’ if they ignore that there 
are many ways of understanding the meanings of a text. This multiplicity of possible 
interpretations naturally entails that there are demands and effort required when read-
ing a complex text. One may argue that Walsh’s translation to some extent disregards 
these circumstances, as the elucidative nature of this translation constitutes an exam-
ple of ‘the fallacy of comprehensive comprehension’.  
Although Walsh may have put efforts into conveying the full scope of 
meanings of the original, the content and subtleties involved have not always been 
successfully rendered in her translation. This is noticeable in her translation of 
“mærkelig” to “extraordinary” regarding a specific quality of the story of Abraham 
(see example 6). In this case the sense of absurdity of the story of Abraham is lost. 
Moreover, an explicitation such as the expression “jabbering away” (example 6) ex-
                                                        
17
 This quote of Andrew Bennett originally appeared in his text “Literary Studies”, a part of an an-
thology called Language and Cultural Studies – an introduction to study skills and methodology 
from 1994, composed by Department of Languages and Intercultural Studies, Aalborg University. 
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emplifies how changing the stylistics of the source-text affects how the content is 
perceived. Although such an explicitation has not profoundly changed de silentio’s 
critique of superficial readings of the story of Abraham and Issac, the critique is 
much more explicit in Walsh’s translation and thereby it is conveyed very differently 
to the reader. Klitgård has described how stylistic choices can affect the nature of the 
content:  
If a translator eliminates ambiguity and strong connotations, the richness of 
the text is lost. But on the other hand, if a translator either adds more ambi-
guity and connotations than are present in the source text, or chooses words 
with only a minimal amount of the designated ambiguity or a limited num-
ber of the right connotations, various literary features, such as the descrip-
tion of characters, may be twisted in an inappropriate way (Klitgård 2008: 
269). 
Throughout our analysis there are clear examples of instances where the richness of 
the original has been affected by the translators’ choices. As noted in our analysis, 
neither Hannay or Walsh properly render the Danish word “fortabt”. This is highly 
problematic as the source-text item “fortabt” carries a strong reference to the hope-
lessness of a life without Christian faith (example 4) a central and fundamental theme 
in Fear and Trembling. While Hannay has altered “fortabt” to “disheartened”, we see 
a complete deletion of “fortabt” in Walsh’s translation. In connection to de silentio’s 
description of people who are only absorbed with the earthly aspects of life, we found 
Hannay’s translation of “oversidderne” to “sitters-out” to be much more appropriate 
in rendering the imagery and sense than Walsh’s use of “wallflowers” (example 4). 
The use of “wallflowers” creates connotations and stimulates meanings that appear 
highly out of place and is thus an example of how addition of misplaced connotations 
can twist the content inappropriately. The examples point to a general tendency in our 
study, which shows that Hannay to a greater extent than Walsh maintains the imagery 
of the original and better renders the subtlety of the original’s stylistics. As noted, 
Hannay uses the strategy of permutation as he incorporates alliteration where allitera-
tion was not a part of the original (see example 9). We have analysed this as Han-
nay’s attempt to sustain the pronounced lyrical style of the source-text. Our overall 
conclusion is that the form of the original has been better preserved in Hannay’s 
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translation, whereas Walsh’s main focus has been to render the content clearly. How-
ever in the process of explicitating meanings and imagery the intended sense and 
content of the source-text is lost in Walsh’s translation on several occasions.    
Hannay by recognising the significance of the stylistics and aiming to preserve and 
transfer the lyrical style of the source-text (ironically) succeeds in conveying the 
sense and content of the source-text to a greater extent than Walsh’s translation. In 
relation to Walsh’s, Hannay’s translation sustains the obscure nature of the source-
text and thereby better evokes the call for reflection present in the original text. In the 
following section we wish to discuss these findings through a reading of Benjamin’s 
essay “The Task of the Translator”.  
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The Ample Folds of Language 
 
 
 
 
 
 
 
 
If, however, these languages continue to 
grow in this manner until the end of their 
time, it is translation which catches fire on 
the eternal life of the works and the per-
petual renewal of language. Translation 
keeps putting the hallowed growth of lan-
guages to the test: How far removed is 
their hidden meaning from revelation, how 
close can it be brought by the knowledge 
of this remoteness? (Benjamin 1923/2004: 
78) 
 
Because of its highly abstract and philosophical quality, deciphering and understand-
ing Benjamin’s essay becomes a challenging and complex task. “The Task of the 
Translator” is especially linked to Benjamin’s philosophy of language, which ex-
presses an almost religious aspiration for reaching an ideal state of linguistic unifica-
tion between languages that achieves what he calls “pure language”. Thus some scho-
lars question whether Benjamin’s essay is concerned with translation at all as well as 
the degree to which his theories can be applied to translation in practice18. However, 
we believe Benjamin’s theory of translation and language can be related to the actual 
and practical task of translation as it offers further nuances in understanding the dis-
cipline of translation. We find Benjamin relevant to our discussion and conclusions 
of how Hannay and Walsh’s translations differ in their transference of the form and 
content of the source-text and their overall approach to translating Kierkegaard. Fur-
                                                        
18
 As stated by Christian Kohlross in his article “Walter Benjamin’s “The Task of the Translator”: Theory after the End 
of Theory” (2009): “It is exceedingly difficult to imagine what gain a professional translator – even one of literary texts 
– might secure from Benjamin’s theses about the meaning and goal of translation. No translators would ever be well-
served if they were told that the idea that directs and controls their actions was that of a “pure language – which no 
longer means or expresses anything” (…) And I shudder to imagine what Benjamin’s translations of Baudelaire would 
look like, how incomprehensible they would be, if he had held to his own theory while making them, a theory that so 
brusquely releases translation from the obligation of any “reproduction of the sense” (…) of the original text” (Kohlross 
2009: 98). 
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thermore, we believe Benjamin’s theory offers an interesting suggestion as to what 
the purpose of translation can and should be: Translation enables an enrichment of 
the target-text language as well as affecting the source-text.  
  According to Benjamin, translation is uniquely capable of exemplifying the 
reciprocal relation between languages. Based on his idea of pure language, all lan-
guages are intrinsically connected, and this connection or kinship is particularly ma-
nifested in translation (Benjamin 1923/2004: 78). The relationship between the origi-
nal and the translation is one of reciprocal action. Through their interaction they are 
mutually enriched and transformed: The original source-text is renewed and given 
continued life through translation and translation causes the source-text to rise “into a 
higher and purer linguistic air” (ibid.: 78) whereas the target language is elevated and 
enhanced by being influenced by the source-text language: “It is the task of the trans-
lator to release in his own language that pure language which is under the spell of 
another, to liberate the language imprisoned in a work in his re-creation of that work. 
For the sake of pure language he breaks through decayed barriers of his own lan-
guage” (ibid.: 82) Thus the task of the translator essentially is a purely linguistic one, 
in renewing the target language by articulating and revealing the interconnectedness 
between languages, thereby fusing them and striving towards what Benjamin de-
scribes as the “hitherto inaccessible realm of reconciliation and fulfillment of lan-
guages” (ibid.: 79) or pure language. This process is enabled by the translator letting 
go of a desire to attempt to render the sense and meaning of the source-text. 
  Benjamin’s theory can especially be related to our question concerning 
translations’ preservation of the inextricability of the form and content of Fear and 
Trembling. We initially believed this to be an important aspect when translating Fear 
and Trembling. However both translations showed that equally emphasising form and 
content and conveying their intertwinement proved to be a problematic and unattain-
able task. Interestingly Hannay’s overall prioritising of form and linguistic literalness 
was demonstrated to be a more beneficial strategy than Walsh’s accentuation of 
meaning and content. Hannay’s translation thereby managed to render both form and 
content better than Walsh’s. This can be elucidated further by Benjamin’s reflections 
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on translation. He states that while form and language in the original may exhibit a 
form of unity, it can never be so in an ideal translation: “While content and language 
form a certain unity in the original like a fruit and its skin, the language of the transla-
tion envelops its content like a royal robe with ample folds. For it signifies a more 
exalted language than its own and thus remains unsuited to its content, overpowering 
and alien” (Benjamin 1923/2004: 79). Based on the translator’s assigned task of de-
monstrating a heightened linguistic expressiveness (by revealing the unity of lan-
guages), the relation between language and content is forced out of balance as the 
splendor of the language in translation makes it superior to the meaning that the lan-
guage and form is used to convey. Therefore, based on Benjamin’s views, it becomes 
possible to conclude that a translation does not have to re-create the same collabora-
tion between form and content as is present in the source-text. The imbalance be-
tween language and content in an ideal translation is however not an unharmonious 
feature, but captivating in its own way, as it signifies a transformation and renewal of 
both the source-text and the target language. Benjamin emphasises that since the 
meaning of language and words is ever changing and constantly evolving, it is not 
possible to render a fixed meaning of a text as meaning is deeply unstable (Benjamin 
1923/2004: 77) and thus should never serve as the foundation and basis of translation. 
Seen in the light of this view, the disconnection between form and content in Walsh’s 
translation can be said to be flawed as Walsh has first and foremost aimed at explicat-
ing and rendering the meaning and sense of Fear and Trembling and set this aspect 
above the language and form of the book.  
 
Based on Benjamin’s theory it is possible to characterise Hannay’s translation as the 
better of the two on several levels. First of all because of Hannay’s overall focus on 
form and language as discussed above, and secondly because Hannay has opted for a 
more literal rendition of Fear and Trembling than Walsh. As mentioned, Benjamin’s 
theoretical framework illustrates that languages are connected. This connection is re-
lated to how languages supplement each other through what he distinguishes as their 
‘modes of intention’: 
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(…) all suprahistorical kinship of languages rests in the intention underly-
ing each language as a whole – an intention, however, which no single lan-
guage can attain by itself but which is realized only by the totality of their 
intentions supplementing each other: pure language. While all individual 
elements of foreign languages – words, sentences, structure – are mutually 
exclusive, these languages supplement one another in their intentions. 
Without distinguishing the intended object from the mode of intention, no 
firm grasp of this basic law of a philosophy of language can be achieved 
(ibid.: 78).  
Benjamin’s theory thereby proclaims that each language contains various ‘modes of 
intentions’, various inherent connotations and ways that meaning is established19. 
This way of constituting meaning is at its core related to the way in which our use of 
language is an experience that cannot be reduced to an exchange of content-based in-
formation. ‘Pure language’ represents the combined modes of intentions of all the 
evolving languages and can thus be interpreted as a desired, albeit utopian, state 
which can never be reached in its entirety. The task of translation is, as mentioned, to 
point us towards, and make us aware of, this state of pure language 
  Benjamin offers a reinterpretation of the concept of fidelity, which, since 
the end of the seventeenth century, has been associated with faithfulness to meaning 
rather than the words of the original author (Munday 2008: 25). According to Benja-
min, fidelity should be applied in rendering the form and language rather than the 
meaning:  
We say of words that they have emotional connotations. A literal rendering 
of the syntax completely demolishes the theory of reproduction of meaning 
and is a direct threat to comprehensibility. (...) Finally, it is self-evident 
how greatly fidelity in reproducing the form impedes the rendering of the 
sense. (…) A real translation is transparent; it does not cover the original, 
does not black its light, but allows the pure language, as though reinforced 
by its own medium to shine upon the original all the more fully. This may 
be achieved, above all, by a literal rendering of the syntax which proves 
                                                        
19 Benjamin describes how the German word “Brot” and the French word “pain” ‘intend’ the same 
object, but have a different mode of intention. Because of these different modes, “pain” means 
something different to a Frenchman than the word “Brot” to a German, even though the words in 
regard to the intended object mean the same thing (Benjamin 1923/2004: 78). This must mean that 
even though both words will be translated into English as “bread” and the (material) objects related 
to these three words are all known to us as “bread”, “Brot” and “pain” have different connotations. 
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words rather than sentences to be the primary element of the translator 
(Benjamin 1923/2004: 80-81). 
Benjamin hereby argues that a translator should focus on the separate words of the 
original text and should dare to make use of language hitherto unseen in the target 
language (ibid.: 81-82). This literal rendering of the source-text can thus create new 
linguistic connotation in the target-text items. Thus the target language is affected 
and changed, and this shows the relation between the target language and source lan-
guage – which in turn allows translation to catch and express a tiny glimpse of the en-
tirety of pure language. In his introduction to Benjamin’s essay, Venuti (2004: 72) 
connects Benjamin’s theory to a specific discursive translation strategy, whereby lite-
ralisms in translation release the pure language into translations as these literalisms 
result in a departure from the standard usage of the target language. Venuti concretely 
places Benjamin’s theory in relation to Schleiermacher’s and Venuti’s own concept 
of foreignization. We believe it is debatable to which extent Benjamin’s essay should 
be understood as reviving Schleiermacher’s ideas on translation; however it is clearly 
possible to draw parallels between the concept of foreignization and Benjamin’s idea 
of letting the target language be affected by the source language through literal rendi-
tion.  
  Hannay’s translation can in no way be seen as even approaching a complete 
realisation of Benjamin’s emphasis on translation’s display of languages’ intercon-
nection. But in relation to Walsh, Hannay’s translation draws slightly nearer to 
achieving and displaying this aim, which, according to Benjamin, is manifested in 
ideal translations. Hannay’s translation is not ideal in this sense, but compared to 
Walsh, Hannay’s translation can to some extent be related to Benjamin’s ideas on 
translation. We see this in Hannay’s translation, as it has to a degree succeeded in 
rendering the connotative layer of language, based on his more literal translation of 
the linguistic imagery of the original. This has been exercised on both word and sen-
tence level as our analysis illustrates. The problems contained in Walsh’s translation 
are further made clear when related to Benjamin’s theories. The beginning of The 
Task of the Translator states that:  
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In the appreciation of a work of art or an art form, consideration of the re-
ceiver never proves fruitful(…) No poem is intended for the reader, no pic-
ture for the beholder, no symphony for the listener. Is a translation meant 
for readers who do not understand the original?(…) If the original does not 
exist for the reader’s sake, how could the translation be understood on the 
basis of this premise” (ibid.: 75-76).  
Benjamin hereby argues against the idea of adjusting a work of art to its receivers by 
aiming to impart information. However, this can precisely be seen as the aim of 
Walsh’s translation. The Cambridge series, in which Walsh’s translation is published, 
clearly promotes its intended objective of communicating philosophical meaning and 
information of the translated texts to English students who are not capable of reading 
the works in their original languages and who strive to gain a better understanding of 
the history of philosophy. This is therefore reflected in Walsh’s method of transla-
tions. As we have shown earlier, the translation can generally be characterised by the 
strategy of explicitation. The constant need for explicitating and clearly relaying the 
content and meaning of Fear and Trembling affects language and form in Walsh’s 
translation, as these are made inferior to the conveyance of content. Benjamin makes 
it clear, that in order to fulfill their assigned task of revealing glimpses of pure lan-
guage by making the relationship between languages clear, translations should “in 
large measure refrain from wanting to communicate something, from rendering the 
sense, and in this the original is important to it only insofar as it has already relieved 
the translator and his translation of the effort of assembling and expressing what is to 
be conveyed. In the realm of translation, too, the words εν αρχη ην ο λογος [in the 
beginning was the word] apply” (Benjamin 1923/2004: 81). By understanding Ben-
jamin we are reminded that translation is not only about transferring a given amount 
of information. Translation is essentially about revealing the hidden significance and 
relation between languages and creating texts that emotionally connect the readers to 
language.  
 
Although there is a strong sense of utopianism connected to Benjamin’s ideas of pure 
language and ideal translation, by applying his theories to our analysis of Hannay and 
Walsh’s translation it is possible to discern a functional quality in Benjamin’s essay; 
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it provides a perspective on translation regarding the relationship between target and 
source language as well as form and content and emphasises the ultimately linguistic 
purpose of translation. 
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Conclusion 
 
 
 
 
 
 
 
For the language of philosophy is not a 
mighty tree, immovable and reassuringly 
familiar; it is flocks of strange birds, dis-
persing and regrouping, landing for a 
moment, and then flying away (Rée 2001: 
253) 
 
Our comparative analysis of Kierkegaard’s dialectical lyric, his use of metaphors and 
paradoxes in Fear and Trembling and how these aspects have been translated by 
Alastair Hannay and Sylvia Walsh, has shown how rendering the inextricability of 
form and content of the source-text has proved problematic to both translators.  
  The prominent use of explicitation found in Walsh’s translation enabled us 
to to conclude that her main objective can be seen to be offering an accurate and clear 
rendering of the source-text content. However, this aim has in several cases been 
achieved at the expense of the form and lyrical nature of the original. By prioritising 
content over form and language Walsh’s translation, somewhat ironically, fails to 
reach its aim and, instead of accurately conveying the content of the source-text, the 
sense and meaning is distorted. Here the intended call for reflection is lost as a result 
of explicitating metaphors and paradoxes and defining meaning that is purposefully 
left open to interpretation in the source-text. The reader’s need for reflection and con-
templation is hereby dulled, as Walsh’s translation lessens the necessity for individu-
al interpretation and “struggle” to achieve an understanding of the text.  
  Hannay’s translation seems to offer quite the opposite as it more literally 
renders the figurative language and imagery of Kierkegaard’s metaphors. However, 
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at times, the contextual meaning of specific passages is expressed unclearly, which 
deepens the obscurity of the translated text. Nevertheless, to a degree, Hannay’s 
translation, by retaining the lyrical and metaphorical quality and the complex nature 
of the source-text,  better expresses the collaboration between the form and content of 
the original. The underlying, intended effect of the source-text is thus better pre-
served in Hannay’s translation, as it to a greater extent evokes reflection and intros-
pection in the reader, and does not interpret or attempt to explain metaphors and pa-
radoxes to the reader. Based on our analysis and initial findings, we are led to con-
clude that Hannay’s translation better achieves what we believed to be the central 
purpose of the source-text. The successfulness of Hannay’s translation, however, can 
only be seen, strictly in relation to Walsh’s translation.  
  Walter Benjamin’s essay “The Task of the Translator” served to further 
nuance these conclusions. Despite being a theoretical and philosophical article that 
describes Benjamin’s view of language, we found it capable of offering an insight in-
to the practical nature of translation. The essay argues that the inextricability of form 
and content in the original work, does and can not entail a similar connectedness in 
the translation of this work. Since the translator’s task is a purely linguistic one, the 
language and form in a translation must transcend the content and meaning. To a cer-
tain extent, we saw this realised in Hannay’s translation’s overall emphasis on form 
and literal rendering. Moreover, Hannay’s emphasis on the lyrical style and con-
veyance of metaphors can be related to Benjamin’s idea of how languages are inter-
connected through their symbolic significance. However, Hannay’s translation is not 
to be considered an example of Benjamin’s idea of an ideal translation, but seen in 
relation to Walsh’s translation, Hannay’s may be deemed the superior of the two. 
This is further stressed in relation to Benjamin’s theory, as Walsh’s overwhelming 
focus on conveying the specific content to a specific group of readers’ who are una-
ble to read the source-text language, is an approach that is deeply criticised by Ben-
jamin.  
  The utopian quality of Benjamin’s theory of translation perhaps makes it 
impossible to create a truly ideal translation according to Benjamin’s definition. 
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However, applying the essay has provided an additional argument in favour of Han-
nay’s translation. Furthermore, Benjamin’s essay exemplifies the complex nature of 
translation studies: Although it proposes a definition of the purpose of translation, to 
a great extent this essay sets in motion a discussion of what the object of translation is 
and should be.  
  Benjamin’s idea of the constant evolvement and flux in linguistic meaning 
can be related to Jonathan Rée’s views on how philosophy should be translated. Rée 
emphasises that an important feature of philosophical works is the way in which lan-
guage is related to thought. By using common and colloquial words, phrases and lan-
guage in a new context and presenting them in an obscure and alienating way, philo-
sophical writing forces the reader to reevaluate fixed and preconceived ideas and 
meanings. Philosophical language can therefore be seen to be highly stylised. Thus 
rendering form and language, and understanding the subtleties contained in these, be-
comes especially important in the translation of philosophical works, as words and 
language can be seen to be the primary medium of philosophers. Translating philoso-
phy is not merely a matter of transferring information but requires a linguistic and 
stylistic sensitivity and awareness. 
 65
Summary: 
The field of translation studies is a vast and complex one, being both a theoretical and 
practical discipline that is continually being expanded and developed. Furthermore, 
there is no general consensus among scholars regarding the strategies, procedures and 
ideologies of translation. This project aims to explore the question of philosophical 
translation and the specific problems and challenges a translator of philosophical 
works faces. Just as different types of texts require different types of readings, they 
require different types of translation as well. The obscurity and mixture of styles 
found in philosophical writing makes translating philosophy a demanding task.  
  We have approached this problem by analysing the work Frygt og bæven 
(1843) [Fear and Trembling] by the 19th century Danish philosopher Søren Kierke-
gaard. This short work discusses the paradox of Christian faith by meditating on the 
story of Abraham and the sacrifice of Isaac from Genesis 22. The complexities of this 
work are expressed in form as well as content, the two being inextricably bound. 
Kierkegaard is known in particular for his unique and imaginative stylistics that make 
reading his works a challenging and strenuous undertaking, but also a rewarding and 
stimulating experience. The paradoxical and perplexing qualities of Frygt og bæven 
works toward creating a reflective and meditative reaction in the reader. Thus this 
project seeks to discuss and uncover whether the inseparable nature of form and con-
tent and the call for reflection has been preserved and conveyed when translated. 
Frygt og bæven first appeared in English translation nearly a hundred years after it 
was first published in Denmark. Hereafter four different translations of the work fol-
lowed.    
  This project includes a comparative analysis of the two latest English 
translations, translated by Alastair Hannay in 1985 and Sylvia Walsh in 2006. The 
analysis is based on Anne Schjoldager’s taxonomy of microstrategies from the text-
book Understanding Translation (2008) that describe the distinct choices and deci-
sions a translator makes on a word and sentence level, or micro-level. The analysis 
compares specifically selected passages from the source-text with the two transla-
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tions. The passages have been selected based on three overall stylistic and content-
based aspects and the analysis is divided accordingly. The three aspects are: “Dialec-
tical Lyric”, “Metaphors” and “Paradoxes”. Dialectical lyric is an invention of 
Kierkegaard and designates the genre of Fear and Trembling. The term derives from 
the lyrical and dialectical format of the book and the intertwinement of these two ap-
proaches. An important characteristic of Kierkegaard’s stylistics is the prominent use 
of figurative language, especially metaphors. Therefore we have chosen to analyse 
the specific literary device of metaphors and explore how these are used in Fear and 
Trembling, and more importantly how they are translated. The last aspect is para-
doxes. Paradoxes pertain to both form and content, as Fear and Trembling is riddled 
with paradoxical statements that point to the inherently paradoxical nature of the cen-
tral theme of the book: the paradox of faith. In this section we therefore analyse the 
particular literary device of paradoxical statements as well as how the paradox of 
faith is described and expressed throughout the work.  
  Based on our comparative analysis the project concludes that Walsh’s 
translation to a great extent has focussed on rendering the content of the source-text 
while Hannay has aimed at conveying the form. A general tendency in Walsh’s trans-
lation is the explication of uncertain or obscure passages, as well as a frequent re-
placement of metaphorical and figurative language with interpretative and clarifying 
explanations. This has lessened the efforts required of the reader; the need for subjec-
tive interpretation of metaphorical and figurative content and the perplexity involved 
in grasping the irony and paradoxical nature of the original. In this manner Walsh’ 
translation impedes the important process of reflection evoked in the source-text. 
Moreover, the replacement of metaphors has often resulted in a distortion of the con-
tent since the metaphors in the source-text are often related to context and content. 
Hannay has to a considerable extent better succedded in conveying the metaphorical 
and stylistic qualities of the original. By sustaining the lyrical aspects and by main-
taining a form that resembles the distinctive form of the original, his translation, to a 
certain degree, demonstrates the call for reflection.  
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 By including Walter Benjamin and his essay “The Task of the Translator” and 
Jonathan Rée and his article “Translating Philosophy”, our analyses and discussions 
are further illuminated and nuanced. These articles enabled us to conclude that the 
specific characteristics of philosophical language and fluctuating meaning that is at-
tached to the stylised and obscure nature of philosophical works must be acknowl-
edged and transferred in translation.  
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